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s we begin this issue, we say goodbye to Thomas A. Wayment, who
accepted a position in the classics in the College of Humanities at BYU.
We thank him for five years of leadership as publications director of the RSC
and for choosing and processing the articles in this issue.
In “Truth Endures,” Elder D. Todd Christofferson shares his memories
as a law clerk to a Supreme Court justice during the Watergate scandal. He
concludes that truth and integrity still matter.
Several excellent papers came from last year’s Seminaries and Institutes
of Religion annual training broadcast. Elder Kim B. Clark, Commissioner of
the Church Educational System, trumpets the importance of deep learning
and of feeling joy in the Lord, while Grant Anderson also encourages religious educators to “be happy in this work,” reminding that “this is the gospel
of happiness.”
Lori C. Newbold, director of training services of Seminaries and Institutes
of Religion, encourages teachers to “see the one,” developing a “Christlike
ability to see each student’s individual needs, strengths, and divine potential”
and to see “beyond labels and outward appearances.”
Marlo Lopez, who grew up in the Philippines, tells the story of a
Caucasian seminary teacher in Laie, Hawaii. Lopez observes that ethnic students are often marginalized in our seminary and institute classes, feeling
conflicted between their ethnic culture and the gospel culture. We must be
prepared to help them by developing multicultural competency.
Gathering a variety of perspectives, Tyler Balli traces the wide range of
responses to the term Lamanite among the Hispanic community. “The term
Lamanite,” Balli writes, “is a complex word whose history carries vestiges of
racial superiority, rebellion, and curses on the one hand and righteousness
and glorious promised blessings on the other.”
We hope you enjoy these articles and many more.

Scott C. Esplin
Editor-in-chief
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Truth Endures
el der d . todd christoffe r son

Elder D. Todd Christofferson is a member of the Quorum of the Twelve Apostles.

From an address to CES religious educators, Salt Lake Tabernacle,
26 January 2018.

Craig Dimond, © Intellectual Reserve, Inc.

I

thank my Heavenly Father for the privilege of being with you tonight. I’m
grateful for Elder Kim B. Clark and Brother Chad H Webb. I admire
all those who have been mentioned this evening or are listed in the printed
program. I have a deep appreciation for the Church Educational System, for
seminaries and institutes. I have deep admiration for all who serve—the associates, the volunteers, all who contribute. The service you provide is supremely
important and valuable to Church members, especially to each rising generation, and I am grateful to you.
I would like to speak to you this evening about truth. The Church
Educational System is dedicated to teaching and inculcating truth, especially
those most salient and fundamental truths that are the underpinnings of eternal life. It has always been important not only to teach but to defend truth,
and in our time that need seems to be growing.

Elder D. Todd Christofferson
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We all remember the conversation in John when Jesus was arraigned
before Pilate and declared that He had come into the world to “bear witness
unto the truth. Every one that is of the truth,” Jesus said, “heareth my voice.”1
Pilate, sounding very much the cynic, responded, “What is truth?”2 It was
apparently a rhetorical question. He may not have believed that truth exists,
or perhaps after a life of political intrigue, he despaired of ever getting at what
is really true. Nevertheless, his question is a good one, one we should think
about.
In His magnificent intercessory prayer at the Last Supper, the Lord
attested that the word of the Father is truth.3 He declared that the record
or witness of the Holy Spirit is true, and that “the truth abideth forever and
ever.”4 Both the Father and the Son are declared to be “full of grace and
truth.”5 By revelation to the Prophet Joseph Smith, the Savior gave perhaps
the most concise definition of truth possible: “Truth is knowledge of things
as they are, and as they were, and as they are to come.”6
While that definition is straightforward, the implication is that without
divine assistance, mortal man’s grasp of truth cannot be very expansive. BYU
emeritus professor Chauncey C. Riddle explained it this way:
No mortal being can have any but a small shred of the truth about how things are,
and were, and will be. And since we understand by relationships, we as mortals cannot comprehend that shred [of truth] we do know in its totality because the shred
has its full significance only when related to everything else and the past, [present]
and future of everything else.
Truth then is a thing grasped completely only by the gods, those who are omniscient and who see and know all things past, present and future.7

Professor Riddle goes on to note:
To rescue humanity from this limited ability to discern truth, our Father has given
us our Savior, Jesus Christ, and the Holy Ghost. Our Savior gives to all men and
women born into this world the Light of Christ, by which they can tell good from
evil. . . . If a person receives and loves the Light of Christ, and learns to use it habitually in discerning good from evil, he or she will be ready to receive the witness of
the Holy Ghost. . . . A person with this gift [of the Holy Ghost] is entitled to the
constant companionship of the Holy Ghost. Any person who has that constant
companionship has access to all truth. “And by the power of the Holy Ghost ye may
know the truth of all things [Moroni 10:5].”8

The Savior confirmed this in a statement at the Last Supper: “Howbeit
when he, the Spirit of truth, is come, he will guide you into all truth.”9 To
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Joseph Smith, He added, “He that keepeth [my] commandments receiveth
truth and light, until he is glorified in truth and knoweth all things.”10
The first thing we should understand about truth, then, is that a knowledge of truth in any significant measure requires divine assistance, either
through the Light of Christ or by the aid of the Holy Ghost. Given our limited mortal capacity and resources, if we are unaided by revelation, we simply
cannot achieve a comprehensive knowledge of things as they were, are, and
will be, and how any one thing relates to how everything else was, is, or will be.
Nevertheless, the Lord counseled the Prophet Joseph Smith to “study
and learn, and become acquainted with all good books, and with languages,
tongues, and people.”11 And He expands that counsel to all of us, “seek ye
out of the best books words of wisdom [or we might say “truth”]; seek learning, even by study and also by faith.”12 And this we ought to do, He says,
“diligently.”13 We must give it our best effort, and that best effort includes exercising faith—actively asking, seeking, and knocking to have opened to us the
truth and light that come from God.14 This is “deep learning,” as Elder Kim
Clark has described it tonight.
I believe that most, if not all, of the truth we are able to discover comes
through divine help, whether we recognize it or not. Writing about the Light
of Christ or Spirit of Christ, President Boyd K. Packer noted: “The Spirit
of Christ can enlighten the inventor, the scientist, the painter, the sculptor,
the composer, the performer, the architect, the author to produce great, even
inspired things for the blessing and good of all mankind. This Spirit can
prompt the farmer in his field and the fisherman on his boat. It can inspire the
teacher in the classroom, the missionary in presenting his discussion. It can
inspire the student who listens. And of enormous importance, it can inspire
husband and wife, and father and mother.”15
We, of all people, should be humble and realistic enough to acknowledge
that not only does salvation come by grace “after all we can do,” but our grasp
of truth similarly comes by grace “after all we can do.”16 “For the word of the
Lord is truth, and whatsoever is truth is light, and whatsoever is light is Spirit,
even the Spirit of Jesus Christ.”17
I turn now to the Savior’s declaration, “the truth abideth forever and
ever.”18 In section 93 of the Doctrine and Covenants, the Lord declares, “All
truth is independent in that sphere in which God has placed it, to act for
itself, as all intelligence also; otherwise there is no existence.”19 I take this to
mean that all truth, including the truth that governs our present sphere, exists
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independent and apart. It is unaffected by my preference or your opinion. It
stands independent of any effort to control or change it. It cannot be lobbied
or influenced in any way. It is a fixed reality.
The Savior said that without this fixed reality of truth, “there is no existence.”20 I believe this is what Lehi had in mind when he taught:
If ye shall say there is no law [law used here is a synonym of truth—truth that is
“independent in that sphere in which God has placed it”], ye shall also say there is
no sin [sin being disobedience to law]. If ye shall say there is no sin, ye shall also
say there is no righteousness [righteousness being obedience to law; in other words,
without law or truth there is nothing to obey or disobey]. And if there be no righteousness there be no happiness [happiness being the result of righteousness]. And
if there be no righteousness nor happiness there be no punishment nor misery [punishment and misery being the consequence of sin]. And if these things are not there
is no God. And if there is no God we are not, neither the earth; for there could have
been no creation of things, neither to act nor to be acted upon; wherefore, all things
must have vanished away.21

By these things, then, we know that truth exists, that it represents a fixed
and immutable reality, that unaided, the quantity of truth that mortals can
discern is relatively small, that we depend on the help of divine revelation to
learn “the truth of all things,”22 and that we and God depend on truth to act
and create, “otherwise there is no existence.”23 Elsewhere we also learn that
truth does not conflict with truth, but that indeed all truth may be circumscribed into one great whole.
Now, where do we find ourselves in today’s world as we seek to teach and
affirm truth, especially spiritual truth?
In much of the world, relativist thinking has become a dominant philosophy. By relativism I mean the view that ethical or moral truths are relative,
that they depend on the attitudes and feelings of those who hold them, and
that no one can judge the validity of someone else’s “truth.” You hear a lot of
talk these days about “my truth” and “his truth” or “her truth.” This kind of
thinking is described by columnist David Brooks, reviewing the book Lost
in Transition by Notre Dame sociologist Christian Smith and others. Brooks
reports:
The default position, which most of [Smith’s interviewees] came back to again and
again, is that moral choices are just a matter of individual taste. “It’s personal,” the
respondents typically said. “It’s up to the individual. Who am I to say?”
Rejecting blind deference to authority, many of the young people have gone
off to the other extreme: “I would do what I thought made me happy or how I felt. I
have no other way of knowing what to do but how I internally feel.”
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Many were quick to talk about their moral feelings but hesitant to link these
feelings to any broader thinking about a shared moral framework or obligation. As
one put it, “I mean, I guess what makes something right is how I feel about it. But
different people feel different ways, so I couldn’t speak on behalf of anyone else as
to what’s right and wrong.”24

I think you would agree that the philosophy of moral relativism has
made great inroads in our time. “Not judging” has become an almost unchallengeable standard for conversation and behavior. But in reality, we all make
judgments about what is right and wrong, and not just for ourselves, but for
the people and the society around us. Laws and systems of law, even political systems, are the embodiment of moral values and perceived truths. In a
pluralistic society, we may debate what values should be enshrined in laws or
regulations and what is right or wrong or true, but in the end, on any given
issue, someone’s view, or some group’s view, of truth prevails and everyone
becomes bound by it.
Moral relativism just doesn’t work if there is to be order and justice in
society. Can murder be wrong for most but right for some? Is a thief entitled
to keep what he steals and continue stealing because he believes robbery is
right for him, especially since he grew up in an underprivileged circumstance?
Or taking note of something very much in the news today, is a man entitled to
sexually harass a woman because he finds it consistent with his personal sense
of right and wrong?
“Well,” one might say, “you are talking about things that are generally
accepted as wrong. There are some self-existing values that inhere in human
existence that are the basis for laws against murder, rape, theft, and other
actions that injure people or interfere with their legitimate pursuit of happiness. These are essential and universal human rights that negate any individual
right to the contrary. It is only beyond these acknowledged human rights
that moral relativism applies, where each individual may define for himself
or herself what is right or wrong.” But this line of reasoning makes the point
that there are in fact moral absolutes, whether you call them universal human
rights or something else. At least some truths and moral concepts exist apart
from personal whim or preference. The only debate, really, is what they are
and how far they extend.
Our calling, and it is ever more urgent in this environment, is to teach
the truth of moral concepts: what they are and how far they extend. We prize
truth on any subject from any source, but eternal truth, especially as it bears
on the meaning and the purpose and the conduct of life, we must obtain
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from God. Moral relativists generally see no role or relevance for God in this
discussion and typically doubt that He even exists. It would be most inconvenient for them if He does exist, and even more so if He speaks to man. One
can only think about truth as relative if God is not around.
Pew Research recently reported that for the first time, a majority of
Americans (56 percent) say it is not necessary to have religious belief to be
a good person. “‘God is not a prerequisite for good values and morality,’
said Greg Smith, Pew’s associate director of research, in his post about the
findings.”25
I’m sure we would agree that people who are atheists or who otherwise
have no professed religion or religious belief can be, and most often are, good
and upright people. But we would not agree that this happens without God.
As noted earlier, whether someone likes it or not, believes it or not, or is
even aware of it or not, he or she is imbued with the Light of Christ and
therefore possesses a common sense of right and wrong that we sometimes
call conscience. The Savior said, “I am the true light that lighteth every man
that cometh into the world.26 We also read: “And the Spirit giveth light to
every man that cometh into the world; and the Spirit enlighteneth every man
through the world, that hearkeneth to the voice of the Spirit.”27
President Boyd K. Packer, in the article I quoted earlier, taught: “Every
man, woman, and child of every nation, creed, or color—everyone, no matter where they live or what they believe or what they do—has within them
the imperishable Light of Christ. In this respect, all men are created equally.
The Light of Christ in everyone is a testimony that God is no respecter of
persons (see D&C 1:35). He treats everyone equally in that endowment with
the Light of Christ.”28
The Light of Christ extant in every mortal is what Lehi had in mind
when he declared, “And men are instructed sufficiently that they know
good from evil. . . . And because that they are redeemed from the fall they
have become free forever, knowing good from evil; to act for themselves.”29
Mormon taught:
For behold, the Spirit of Christ is given to every man, that he may know good from
evil; wherefore, I show unto you the way to judge; for every thing which inviteth to
do good, and to persuade to believe in Christ, is sent forth by the power and gift of
Christ; wherefore ye may know with a perfect knowledge it is of God.
But whatsoever thing persuadeth men to do evil, and believe not in Christ,
and deny him, and serve not God, then ye may know with a perfect knowledge it is
of the devil; for after this manner doth the devil work, for he persuadeth no man to
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do good, no, not one; neither do his angels; neither do they who subject themselves
unto him. . . .
Search diligently in the light of Christ that ye may know good from evil; and
if ye will lay hold upon every good thing, and condemn it not, ye certainly will be
a child of Christ.30

Moral relativism does real harm as it acts to diminish conscience. If
acknowledged and followed, conscience will lead to ever greater light and
truth. But ignoring or suppressing conscience obviously leads one away from
light and truth and into denial, error, and regret. Pretending there is no fixed,
objective truth is nothing more than an attempt to evade responsibility and
accountability. This is not a recipe for happiness.
Twenty years ago, J. Budziszewski, a professor of government and philosophy at the University of Texas, Austin, wrote an interesting piece for the
Catholic journal First Things titled “The Revenge of Conscience.” He spoke
of conscience as part of natural law, “a law written in the heart of every human
being.” We would, of course, describe it as the Light of Christ. In any case, his
observations about the attempts to squelch conscience are insightful.
He wrote that “our knowledge of the core principles [such as those
embodied in the Ten Commandments] is ineffaceable. These are the laws we
can’t not know.”31 Moral relativism denies that these core principles exist, or if
they do, denies they are right for all. Moral realism argues that we don’t really
know the truth, but we honestly search for it and do the best we can, trying
to see on a foggy night, as it were. Budziszewski declares, “We do know better; we are not doing the best we can. . . . By and large we do know right from
wrong, but wish we didn’t. We only make believe we are searching for truth—
so that we can do wrong, condone wrong, or suppress our remorse for having
done wrong in the past. . . . [O]ur decline is owed not to moral ignorance
but to moral suppression. We aren’t untutored, but in ‘denial.’ We don’t lack
moral knowledge; we hold it down.”32
What Alma described to his son Corianton as “remorse of conscience”33
is real, and Budziszewski points out that attempts to suppress conscience or
relieve the remorse, short of repentance, do not succeed in the end. We see
it in people pretending that what they know to be wrong is not wrong. They
may intentionally repeat a sin again and again in an attempt to drown out
the voice of conscience. Some may pursue perpetual distraction by immersing themselves in social media, video games, or constant music in their ears
to avoid any quiet moment when conscience might speak. We see it in rationalizations to which there seems to be no end, either in number or creativity.
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Budziszewski cites this one, “I tell myself that sex [outside of marriage] is okay
because I am going to marry my partner, because I want my partner to marry
me, or because I have to find out if we could be happy married, . . . [or] ‘we
don’t need promises because we’re in love.’ The implication, of course, is that
those who do [want or] need promises love impurely.”34
Beyond pretending, distracting, and rationalizing, people may try to
get others to participate in the guilty act as a way of justifying themselves.
They “don’t sin privately; they recruit.”35 We could say that Satan is the master
recruiter, “for he seeketh that all men might be miserable like unto himself.”36
Most troubling are those who insist that “society must be transformed so
that it no longer stands in awful judgment. So it is that they change the laws,
infiltrate the schools, and create intrusive social-welfare bureaucracies.”37 Well
did Isaiah warn, “Woe unto them that call evil good, and good evil; that put
darkness for light, and light for darkness; that put bitter for sweet, and sweet
for bitter!”38
Thus, Budziszewski concludes, it is our efforts to suppress the powerful
forces of conscience and rationalize guilt that propels society ever deeper
into the moral abyss.39 I would add it also accounts for the anger that increasingly erupts in any attempted discussion that implicates societal standards
and norms.
Speaking to Nicodemus, Jesus said: “And this is the condemnation,
that light is come into the world, and men loved darkness rather than light,
because their deeds were evil. For every one that doeth evil hateth the light,
neither cometh to the light, lest his deeds should be reproved. But he that
doeth truth cometh to the light, that his deeds may be made manifest, that
they are wrought in God.”40
Attempts to repress conscience are not only futile, but if people understood things in their true light, no one would ever want to try. I mentioned
near the beginning what Lehi taught about trying to escape punishment and
misery by denying the reality of sin—“if ye shall say there is no law, ye shall
. . . say there is no sin.”41 If we could erase the law, or truth, as those fighting against conscience are trying to do, we could indeed get rid of guilt or
punishment or misery. But remember, as Lehi cautioned, without the law
there would be no upside to our existence either. We would erase the possibility of righteousness and happiness. We would erase creation and existence.
Obviously, the idea of erasing or eliminating truth is nonsense, but there is
a way to eliminate misery while preserving the opportunity for happiness. It
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is called the doctrine or gospel of Christ—faith in Christ, repentance, and
baptism, both of water and of the Spirit.42
We must help our students, in the Savior’s term, “do truth,”43—that is,
wholeheartedly embrace the Light of Christ that is in them and welcome the
added light and truth that come through the Holy Ghost. Resisting, rationalizing, and pretending will not do. Only repentance and obedience to truth
can deliver the “authenticity” many covet. Only repentance and obedience to
truth can preserve and enlarge our happiness and freedom.
Early in my legal career, I saw up close the tragic fruits of ignoring
conscience. I was the law clerk to US District Court Judge John J. Sirica in
Washington D.C. The national scandal known as Watergate began shortly
before my clerkship started, and the court proceedings related to Watergate
occupied Judge Sirica’s time, and therefore my time, almost entirely for the
next nearly two and a half years. Without rehearsing the details, I will simply say that in 1972 operatives from President Richard Nixon’s re-election
campaign, the Committee to Re-elect the President, using break-ins and
eavesdropping, tried to steal information from the Democratic National
Committee. Arrests were made, and an effort began almost immediately to
hide any connection of these illegal activities to President Nixon’s campaign
or any White House official. This cover-up constituted a criminal obstruction
of justice and it grew to include even President Nixon.
It seemed to me that there were many points over the next two years
before he resigned when Nixon, with an awakened conscience, could have
called a halt, saying, “This is not right, we will not continue, let the chips fall
where they may,” and he might well have outlived the political embarrassment
and the inevitable criticism and finished his term. But he never did say stop.
Instead, he got deeper into the cover-up conspiracy himself. The low point for
me was when Judge Sirica and I listened to a recording of a conversation that
took place on March 21, 1973, between the president and White House legal
counsel, John Dean, in the Oval Office.
Dean had been managing the cover-up within the White House, and he
felt it was beginning to unravel. Now he had come to ask Nixon for direction.
In this recorded conversation, Dean laid out what had been done during the
preceding several months, including arranging for money to be delivered to
the families of those who had pleaded guilty to the Watergate break-in. The
money was given to buy their silence regarding higher-ups at the Committee
to Re-elect the President who had planned and ordered the break-in, but now
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they were threatening to talk because the money for their families was not
forthcoming or was not as much as they felt had been promised.
Judge Sirica and I were shocked as we heard Nixon calmly ask, “How
much money would it take?” By his tone of voice, Dean himself seemed surprised at this response, and with what felt like a number plucked out of the
air he answered, “A million dollars.” Nixon responded that it would be no
problem to raise that amount, but he worried about how it could be distributed without being traced. The judge and I couldn’t believe—we didn’t want
to believe—what we were hearing, and he passed me a note suggesting we
rewind the tape and listen again. We finished listening to the conversation
and then, without saying much to each other, put the tape away and went
home early. Even now, I remember the sense of disillusionment and sadness.
This was some months before Nixon’s resignation, but we knew then that the
president would be impeached if he did not resign first.
I wondered at the time, and have since, why Nixon allowed this scandal to
grow and fester. I still feel surprise that over time his conscience could become
sufficiently numbed that even the attempted blackmail of the president of the
United States by the Watergate burglars did not arouse any indignation in
him. The life lesson I took away from this experience was that my hope for
avoiding the possibility of a similar catastrophe in my own life lay in never
making an exception—always and invariably submitting to the dictates of
conscience. Putting one’s integrity on hold, even for seemingly small acts in
seemingly small matters, places one in danger of eventually losing the benefit
and protection of conscience altogether. I’m sure that some have “gotten away
with it,” in the sense that they acted dishonestly or illegally in business or professional or political life and have never been made to account (at least in this
life). But a weak conscience, and certainly a numbed conscience, opens the
door for “Watergates,” be they large or small, collective or personal—disasters
that can hurt and destroy both the guilty and the innocent.
John records the Savior’s powerful promise “to those Jews which believed
on him, If ye continue in my word, then are ye my disciples indeed; and ye
shall know the truth, and the truth shall make you free.”44 Knowing and
following the truth most assuredly does make us free—first free from the
bondage of ignorance and sin,45 and then free to pursue every good thing
until we receive the Father’s kingdom and all that He can give.46 Knowing
that Jesus is Himself “the way, the truth, and the life,”47 perhaps the most significant meaning of the truth making us free is that by His grace, He frees us
from death and hell.48
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The Lord declared, “Light and truth forsake that evil one [ending the
bondage of sin]. . . . [But] that wicked one cometh and taketh away light and
truth, through disobedience, from the children of men, and because of the
tradition of their fathers.”49
We have in the Book of Mormon a profound example of the evil one
taking away light and truth through false traditions and disobedience. About
a century and a half before the coming of Christ, the Lamanite people are
described as burdened by false traditions and knowing “nothing concerning
the Lord.”50 It was only when the sons of Mosiah undertook their remarkable
mission that any substantial number of Lamanites heard the plan of salvation
and learned the truth.51
For King Lamoni, the joy of coming out of the darkness of falsehood into
the marvelous light of truth overcame him. “And the light which did light up
his mind, which was the light of the glory of God, . . . had infused such joy
into his soul, the cloud of darkness having been dispelled, and that the light
of everlasting life was lit up in his soul, yea, . . . this had overcome his natural
frame, and he was carried away in God.”52
There really are only two options. One is to pursue truth by heeding the
words of Christ—“He that keepeth his commandments receiveth truth and
light, until he is glorified in truth and knoweth all things.”53 The other is to be
taken in by the adversary and attempt the impossible—to find happiness in
his fictions. One cannot succeed in life here or hereafter by ignoring the reality of truth, but some, actually a lot of people, try it—it just looks so much
easier than repenting. But only repentance and obedience to the truth of God
free us from a fantasy world that is destined to fail, “and great [shall be] the
fall of it.”54
The core truths, the central realities of our existence, that we must teach
and reteach with pure conviction and all the power God gives us are these:55
1. God, our Heavenly Father, lives, the only true and living God.
2. Jesus Christ is the Only Begotten Son of God.
3. Jesus Christ came to earth to redeem His people; He suffered and
died to atone for their sins.
4. He rose again from the dead, bringing to pass the Resurrection.
5. All will stand before Him to be judged at the last and judgment day,
according to their works.
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May we love and live by these truths. I bear solemn witness that they are
truth. May we actively and enthusiastically seek, teach, and live by truth, I
pray, in the name of Jesus Christ, amen.
© 2018 by Intellectual Reserve, Inc. All rights reserved.
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Elder
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.

t is a blessing to speak to the Seminaries and Institutes family all across the
earth. I love you very much, and I am grateful for you and all that you do
and all that you are. I pray the Lord’s blessings upon you in the great work
that lies before us.
My dear brothers and sisters, it is important work to teach, prepare, lift,
and strengthen the rising generation. I feel an urgency and an intensity about
that work. The youth and young adults of the Lord’s Church face many difficult challenges and many wonderful opportunities. The world around them
is filled with powerful technologies that are used for great good and terrible
evil. Many of our young people are in countries affected by wars and rumors
of wars, acts of terror, corruption, the destruction of families, political and
social disruption, secularism, and the ravages of poverty, disease, and famine.
In the midst of all this commotion and turmoil, however, the Lord Jesus
Christ is preparing His kingdom and His people for His return. He is moving
RE · VOL. 19 NO. 3 · 2018 · 15–23
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in power all across the earth to gather scattered Israel, to build up His kingdom, and to establish Zion. His arms of love and mercy are stretched out to
the youth and young adults of His Church, inviting them to receive His healing, strengthening, and redeeming power in their lives.
The great war between good and evil that began in the premortal realm
continues with growing intensity in the latter days. In that battle the youth
and young adults of the rising generation are not at the home front. They are
on the front lines, and they will play an increasingly crucial role in the great
work of the Lord, which brings me to you.
You are right there on the front lines with the rising generation. When
I think of you and what you do every day to touch the lives of hundreds of
thousands of the youth and young adults of the Lord’s Church, I think of
Nephi’s vision of our day: “And . . . I, Nephi, beheld the power of the Lamb of
God, that it descended upon the saints of the church of the Lamb, and upon
the covenant people of the Lord, who were scattered upon all the face of the
earth; and they were armed with righteousness and with the power of God
in great glory.”1
Nephi describes a divine process in which you are engaged in a central
way. When you think about what you are doing teaching seminary and institute, I hope this passage will come to your minds. You are the instruments in
God’s hands in a divine process through which His precious children of the
covenant are blessed with righteousness and receive His power and His glory.
This is what you do. You teach these wonderful young people the gospel
of Jesus Christ, and you help them receive divine power in the priesthood, in
the temple, in the companionship of the Holy Ghost, in the holy scriptures,
and in sacred covenants and ordinances. It is God’s power, and He gives it to
His beloved sons and daughters so that they can love, teach, and serve with
faith and hope in Him, doing His work all of their lives.
It might be hard sometimes to connect Nephi’s inspiring vision to the
reality of your seminary class at 6:15 in the morning or to the late-evening
institute class with a lot of tired college students. I have seen my share of
bleary-eyed teenagers early in the morning. And I surely know what tired college students look like. But I have seen what happens to those teenagers and
those college students when a teacher who loves them teaches them with the
Spirit of the Lord. I have seen what happens in their hearts and in their souls
when that teacher opens the power of the scriptures to them and helps them
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learn deeply in the Lord’s way. I know that because that is what happened to
all of my children. And it is what is happening to my grandchildren.
The youth and young adults that you teach are amazing. But we need
many, many more of them to receive the blessings of the priesthood and the
temple, to serve missions, to marry in the temple, to create eternal families, to
serve the Lord in His kingdom, and to be a light to the world—many more
of them. That means you need to keep getting better and better at what you
do. The Lord needs you to be even more powerful and more effective in this
great work.
Joy in the Lord

I want to share with you today some thoughts that I hope will help you as you
pursue that divine purpose. My message is simple: we need to do more to help
the youth and young adults of the Church experience joy—authentic, spiritual joy—in the Lord Jesus Christ. I believe the best way to do that is through
deep learning of the doctrine of Christ in the Lord’s way. It is my witness and
testimony to you that deeply learning the doctrine of Jesus Christ leads to joy
in the Lord.
As President Russell M. Nelson has taught: “My dear brothers and sisters,
the joy we feel has little to do with the circumstances of our lives and everything to do with the focus of our lives. When the focus of our lives is on God’s
plan of salvation . . . and Jesus Christ and His gospel, we can feel joy regardless
of what is happening—or not happening—in our lives. Joy comes from and
because of Him. He is the source of all joy.”2
That is the joy our young people need to feel. It protects them against evil,
motivates them to be righteous, feeds their desire to always have the Holy
Ghost with them, and draws them to the Lord.
The Savior has given us a wonderful pattern in the Book of Mormon to
help you help your students find joy in Him: “Therefore, hold up your light
that it may shine unto the world. Behold I am the light which ye shall hold
up—that which ye have seen me do. Behold ye see that I have prayed unto
the Father, and ye all have witnessed. And ye see that I have commanded that
none of you should go away, but rather have commanded that ye should come
unto me, that ye might feel and see; even so shall ye do unto the world.”3
When the Savior appeared to the people at the temple at Bountiful, He
loved them, taught them His doctrine, and blessed them. They felt great joy.
In this passage the Savior calls you to come unto Him and, through the power
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of the Holy Ghost, see Him work, feel His love, and experience His joy. Then
He commands you to take what you have seen and felt to your students: love
them, teach them His doctrine, invite them to come unto Him and feel His
joy. If the love, doctrine, light, and joy of Jesus Christ are in you, you can
inspire them and encourage them to seek out their own private, personal,
spiritual experiences with the Lord.
Joy and Deep Learning

The learning that leads to joy is deep learning in the doctrine of Jesus Christ,
and it must be done in the Lord’s way. Deep learning is learning of the whole
soul—the mind, the heart, the body, and the immortal spirit. Deep learning
increases the student’s power to do three things:4
1. Know and Understand

First is to know and understand. This is knowledge of the mind and of the
heart. Applied to faith in Jesus Christ, for example, students learn that faith
in Christ is a principle of action and power. Through the witness of the Spirit,
they feel the truth of that principle and begin to see more clearly, desire more
deeply, and thus understand in their hearts more completely the workings of
that principle in their lives.
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wants done, and seek His gifts and blessings to become like Him and His
Father.
These three dimensions of deep learning interact with and reinforce one
another. Becoming a faithful person increases a student’s capacity to know
and understand. Deeper understanding motivates more effective action,
which in turn creates new insights and leads to stronger character. There is
great joy in each element of deep learning—joy in new understanding, joy in
righteous action, joy in becoming more like the Father and the Son.
The Lord’s Way to Learn Deeply: Three Invitations

The Lord’s way to learn deeply is simple but powerful. Here is the Lord’s
description of learning in His way:
•

•
•
•
•
•
•

2. Take Effective, Righteous Action

Second is to take effective, righteous action. Students learn how to apply the
principle of faith in Jesus Christ in their lives and then actually do it. For
example, they may decide to act with faith in the Savior to have the courage
to invite a friend to read the Book of Mormon. As they act with faith in Him,
their confidence in Him grows and the Lord blesses them with greater faith.
3. Become More Like Our Heavenly Father

The third is to become more like our Heavenly Father. Becoming is a process
of change in the character and very nature of the student. It comes through
the redeeming and strengthening power of Jesus Christ. Applied to the principle of faith in the Savior, it means that a student increasingly becomes a
more faithful person. Faith in Christ becomes an attribute of their character, who they are, as they repeatedly and consistently grow in knowledge and
understanding of faith in Jesus Christ, act with faith in Him to do what He
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•

•

“If your eye be single to my glory, your whole bodies shall be filled with
light.”5
“Prepare yourselves, and sanctify yourselves.”6
“Teach one another the doctrine of the kingdom.”7
“Teach ye diligently and my grace shall attend you.”8
“Seek ye diligently and teach one another words of wisdom.”9
“Seek learning, even by study and also by faith.”10
“Appoint among yourselves a teacher, and let not all be spokesmen at
once.”11
“Let one speak at a time and let all listen . . . that all may be edified of
all.”12
“Above all things, clothe yourselves with the bond of charity.”13

These beautiful passages from the 88th section of the Doctrine and
Covenants identify three interactive, reinforcing elements in the Lord’s way
to learn deeply: The first is diligently studying, seeking, preparing, and obeying.14 The second is gathering to teach one another, in the bonds of charity,
guided by an inspired teacher, attended by the grace of Jesus Christ. The third
is receiving revelation, inspiration, and other spiritual gifts that come through
the power of the Holy Ghost.
The teacher in the Lord’s way plays an active, inspired role in engaging
students in all elements of deep learning. Two things are essential: first, that
you have the Holy Ghost with you, and second, that you love the students.
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You have a wonderful resource—the Gospel Teaching and Learning handbook15—to help you teach so that your students will learn in the Lord’s way.
So, let me give you an assignment: I want you to read and study the handbook
through the lens of deep learning, especially of the doctrine of Jesus Christ,
which leads to joy. Once you understand that deep learning for joy is your
objective, it will change how you apply the powerful principles developed in
the handbook. Let me give you three simple examples (there are many more):
•

•

•

You will ask your students to come prepared to class to teach one
another.
You will put priority on helping your students develop Christlike
attributes.
You will make joy a shared purpose in your classroom, and students
will regularly share testimonies of joy.

My dear brothers and sisters, I know you already do many amazing and
wonderful things to help your students get the gospel of Jesus Christ deep
in their hearts and experience joy in Him. I know of your sacrifice and your
devotion. And so does the Lord.
I want to close today with three invitations. I know that if you act on
these invitations, you will help your students learn even more deeply in the
Lord’s way and experience even more joy in Him.
Invitation 1: Eternal Identity and Purpose

I invite you to help your students learn who they really are. Help them see
and feel and know that they truly are children of God, His beloved sons and
daughters. Help them understand the meaning and implications of “The
Family: A Proclamation to the World” when it proclaims that each of your
students “has a divine nature and destiny . . . and [an] eternal identity and
purpose.”16
Please help them feel deep in their hearts that they are spiritual beings
having a mortal experience. The Lord and Savior, Jesus Christ, suffered and
died for them so that they can “progress toward perfection and ultimately
realize their divine destiny as heirs of eternal life.”17 That is Heavenly Father’s
plan for them. Please help make His plan real to them.
Teach them that they were born of Heavenly Parents to learn and grow
and become like Them. Learning is central to the purpose of premortal and
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mortal life and to their eternal salvation. They need to learn about the things
of God and the things of the world so they can fulfill God’s purposes in their
lives. Help them see that learning is essential in God’s eternal plan and, thus,
to their eternal purpose and divine destiny.
Invitation 2: The Lord’s Way to Deep Learning

I invite you to help your students learn how to learn in the Lord’s way. You
do this in part by example. In a very powerful way, how you teach is what
you teach your students about the Lord’s way to learn. If you create for them
experiences in learning in the Lord’s way, they will learn His way. If you don’t,
they won’t.
I hope you will teach your students the Lord’s way to learn by your own
example. But I also hope you will teach them His way directly and consciously, with intent. There is a wonderful opportunity to do that in Doctrinal
Mastery,18 where the principles of “Acquiring Spiritual Knowledge” teach
exactly the Lord’s way of learning.19 As you teach those principles throughout
the year, you will teach them the Lord’s way to learn. That teaching can be
done as well in the courses you teach in institute.
Please help your students realize that the Lord’s way applies to everything they study. The particular methods that they encounter in their classes
in secondary or postsecondary education will be up to the teachers they have.
But your students can always be actively engaged, diligent in their study, and
blessed with the companionship of the Holy Ghost. Please invite your students to take the Holy Ghost with them to school.
Invitation 3: Repentance and Learning

I invite you to teach your students that repentance is central to deep learning.
Repentance is the Lord’s process for personal learning, spiritual growth, and
becoming more and more like Him. Your students learn in the Lord’s way
through the redeeming and strengthening power of Jesus Christ working in
their lives, opening to them His mercy and His grace.
Please help your students understand that repentance is the divine process
through which they can become more like the Savior all the time. Sometimes
their repentance will be about something they need to stop doing. Sometimes
it will be about something they need to start doing. Please help them know
that repentance is much more than telling the Lord and their bishop they
did something wrong. To sin is to turn away from the Lord. To repent is to
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re-turn to Him. Repentance requires a change of heart and mind, a change of
life tailored to the student’s personal situation.
But please also teach them that repentance can bless them continually. It
is the way the Lord helps them do better and be better all through their lives.
That requires them to change and grow, and that means they need to repent,
turn more fully to the Savior, give Him their hearts more completely all the
time. That turning process and that giving process is lifelong. It is critical to
deep learning.
Testimony

I give you this promise: If you will teach your students who they really are,
how to learn deeply in the Lord’s way, and the divine principle of repentance,
they will learn deeply the doctrine of Jesus Christ, their faith in Him and
love for Him will grow, and they will have joy in the Lord. Both you and your
students will experience this marvelous promise of the Lord: “Verily, verily, I
say unto you, I will impart unto you of my Spirit, which shall enlighten your
mind, which shall fill your soul with joy.”20
I know that promise is true. I give you my witness that God our Father
lives. Jesus is the Christ. He lives! This is Their holy work. I so testify and leave
you with my love, in the name of Jesus Christ, amen.
© 2017 by Intellectual Reserve, Inc. All rights reserved.
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I

Asking questions and seeking answers are vital parts of our effort to learn truth. Inspired questions should be
considered gifts from God that provide opportunities for us to increase our understanding and to draw closer to him.

am very grateful to be with you wonderful students on this beautiful
campus. Thank you for coming so prepared to learn.
I want to begin by sharing with you a story that was told of a baseball
team. This baseball team had a manager who thought that if his players took
turns playing all the positions, they would become a better team. So, during
one game the manager called time-out, walked onto the field, and told the
third baseman and the first baseman to switch positions. The problem in this
instance was that the third baseman had never played anything but third base.
From the time he was a child, he had practiced scooping up ground balls and
throwing them across the field to first base. And now he was playing in a professional game in a large stadium with a lot of fans and a lot of pressure, and
he was asked to play a position he had never played.
The next hitter was a large, left-handed batter who hit a scorching ground
ball to the newly appointed first baseman. The player’s years of experience
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kicked into gear, and he easily reached down and scooped up the ground ball.
But reacting more than thinking, he raised his arm to throw the ball across
the field—not remembering that first base was just a few steps away. As he did
this, the runner, whose only option was to run to first base, stopped immediately in his tracks, thinking that the first baseman was about to throw the
ball at him.
Everyone started yelling to the first baseman to just touch first base. But
in all the confusion and noise, this young player was not thinking clearly. So
when he saw the catcher throw off his mask and raise his arms, yelling something that he couldn’t understand, the first baseman decided to throw the ball
to the catcher.
Now the runner was confused because the catcher and the first baseman
began throwing the ball back and forth to each other. Even though a runner
cannot return to home plate, he was trying not to be tagged out. So he made
a break for the first open base he thought he could reach safely—home plate.
As he dived into home, the catcher caught the ball and tagged him.
The umpire yelled, “You’re out!”
The catcher turned to the umpire and asked, “And what if he had been
safe?”
It’s kind of an odd story. Those who understand baseball know that the
first baseman should have clearly known what to do, and the runner should
have known as well. But in all the noise and chaos, what seemed so obvious
and simple became very confusing.
At times we may feel like these baseball players and find it difficult to cut
through all the noise and confusion in the world around us and recognize the
simple truth.
Think about how well Lehi’s vision describes this challenge. In his dream,
there were some who made it to the tree and stayed faithful. But there were
others who were confused by the mist or drawn away by the numerous enticing and persuasive voices of those in the great and spacious building. These
individuals ended up being drowned in the depths of the river or lost in
strange and forbidden paths. Some even arrived at the tree and experienced
the joy of partaking of the fruit, but they were later ashamed and wandered
off (see 1 Nephi 8:23–25, 28, 31–32).
So here’s my question: Why does it sometimes seem so difficult to find
and hold on to truth?
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For some it may be that they simply do not know where to find truth
(see D&C 123:12). Others, like the baseball players and those in Lehi’s vision,
may be confused by all the voices. In a world that values the tolerance and
acceptance of any type of behavior, we may feel embarrassed to speak up for
or to live what we believe to be true. And if we begin to fear others and regard
their opinions more than the Lord’s commandments, it can create a mist that
blinds us from the eternal realities of our Father in Heaven and his gospel.
For others it may be difficult to find and hold on to truth because they
want to rely on their own reasoning and logic rather than turn to the Lord.
Pride may lead us to care more about being right than knowing and choosing
the right. Or we may become complacent, thinking that all is well in Zion
(see 2 Nephi 28:21–27), and simply wander away. We may stop doing the
basic things that gave us a testimony in the first place and then wake up one
day surprised by how far from the strait and narrow path we have strayed. For
others it may be difficult because the “wicked one cometh and taketh away
light and truth, through disobedience, . . . and because of the tradition of their
fathers” (D&C 93:39). For all of these reasons and more, President Henry B.
Eyring said, “We live in a time when even the wisest will be hard-pressed to
distinguish truth from clever deception.”1
All of this opposition can be discouraging. But there is hope. This is our
Heavenly Father’s world, and, as his children, we are living through his plan.
We can trust him completely, relying on his wisdom, his love, and his power
to help us. He knows all things and is the source of all truth (see Mosiah 4:9).
He has promised to reveal truth to our minds and hearts through the Holy
Ghost if we will diligently seek him (see D&C 8:2–3). Nephi highlighted the
eternal significance of this idea when he prophesied: “Wherefore, they shall
come to the knowledge of their Redeemer and the very points of his doctrine,
that they may know how to come unto him and be saved” (1 Nephi 15:14).
That is why our quest for truth is essential in our quest for eternal life. If we do
not know God’s doctrine, if we do not understand and follow divine, eternal
truth, we cannot know how to come to him to be saved and redeemed.
To that end, the Lord has established divinely ordained patterns and has
revealed the principles and conditions upon which we can come to know
him and by which we can learn eternal truth. We might be tempted to think
that we can set the terms and conditions. But it has always been the Lord
who determines what we must do to come to know the things of the Spirit.
He requires that we have an earnest desire to know the truth (see Moroni
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10:4–5) and that we are willing to follow it ( John 7:17). Acquiring spiritual
knowledge often requires, as it did for Enos, that we wrestle before God, that
our soul hungers, and that we call out in mighty prayer (see Enos 1:2, 4).2
It will require that we not only search the scriptures but that we search diligently (see 2 Timothy 3:15–17; Alma 12:9; 17:2).
But even after having put forth this effort, there may be times when we
discover new information that seems difficult to understand or when we
have questions regarding the doctrine, practices, or history of the Church
that seem difficult to answer. This might happen when we come across new
information during our personal study, or it might happen when someone
challenges our faith. Whatever the reason, there will be times when we each
have questions. May I suggest four principles that can bless and help you during these crucial occasions?
Principle One

The attitude and intent with which we ask questions will greatly affect our
ability to learn from the Holy Ghost. Asking questions and seeking answers
are vital parts of our effort to learn truth. Inspired questions should be considered gifts from God that provide opportunities for us to increase our
understanding and to draw closer to him. The scriptures and Church history
are full of examples. The First Vision came in response to a question. Many
sections in the Doctrine and Covenants are evidence that the Lord teaches us
when we study, ponder, pray, and ask inspired questions.
One example is recorded in Doctrine and Covenants 138. Due to world
events such as World War I and an influenza epidemic, and after the personal
and tragic loss of several of his children, President Joseph F. Smith longed
to better understand the condition of spirits that leave this earth. With that
question pressing on his heart and mind, he turned to the scriptures for
answers. President Smith explained: “As I pondered over [the scriptures], the
eyes of my understanding were opened, and the Spirit of the Lord rested upon
me, and I saw the hosts of the dead, both small and great” (D&C 138:11; see
138:1–3). This remarkable revelation was given because of President Smith’s
willingness to pray and to study and because he had a burning question.
The scriptures also show us that the intent of our questions will greatly
influence our ability to learn and understand the things of the Spirit. To illustrate, as Alma and Amulek were teaching the people of Ammonihah, many
of the people, including a man named Zeezrom, began to ask them questions.
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Listen to how the scriptures describe their questions and the reasons for their
questions: “There were some among them who thought to question [Alma
and Amulek], that by their cunning devices they might catch them in their
words, that they might find witness against them. . . . And there was one
among them whose name was Zeezrom. Now he was the foremost to accuse
Amulek and Alma” (Alma 10:13, 31). In other words, the intent of their questions was to entrap, to find fault, and to accuse.
When Zeezrom was later converted to the gospel, he still had questions.
But notice how his intent changed: “Zeezrom began to inquire of them diligently, that he might know more concerning the kingdom of God . . . [and]
the resurrection of the dead, that all shall rise from the dead . . . to stand
before God to be judged” (Alma 12:8).
So, rather than asking questions to criticize, Zeezrom began asking questions because he really wanted to learn. He had heard of the judgment day,
and he wanted to prepare himself. He began to humbly ask questions because
he wanted to know and follow eternal truth. Our attitude and intent will also
have much to do with our own ability to learn the things the Lord would like
to teach us.
Principle Two

When we turn to the Lord in faith, holding fast to what we already know to
be true, additional spiritual knowledge and understanding will come. We act
in faith when we choose to trust God and turn to him first in our efforts to
acquire and understand spiritual knowledge. We act in faith as we keep his
commandments and watch for evidence of his promised blessings. Acting in
faith includes doing those things that will invite the Spirit as we search for
further understanding. Elder M. Russell Ballard shared this example:
One of our outstanding missionaries that served with us in the Canada Toronto
Mission years ago came to my office in Salt Lake City. During our visit, he told
me that he was losing his faith and his testimony and that he had many questions.
I asked him to write down his questions and promised to find answers to them,
certainly as many as I could. As he was about to leave . . . I said, “Elder, how long
has it been since you have studied the scriptures; specifically, how long has it been
since you have read from the Book of Mormon?” He lowered his head and said he
had not been doing that. I gave him an assignment to begin reading the Book of
Mormon for an hour each day while I worked to prepare answers to his questions.
He agreed to do so.
Two weeks later, he came back to my office, and as he entered in and sat down
he said, “President, I don’t need answers to those questions anymore. I did what you
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asked—I know the Book of Mormon is true and I know Joseph Smith is a prophet
of God.” I was very happy to hear that but said, “Elder, I spent a long time answering
your questions so you will have to sit down and hear the answers!” What a joy! The
Spirit and light of the gospel had returned to him. I commended him and gave him
a big hug before he left.3

As we act in faith through study, prayer, and obedience, we invite the
Holy Ghost to dispel uncertainty and to reaffirm the testimony we have
already been given of Jesus Christ and his restored gospel.
Elder Jeffrey R. Holland taught:
In moments of fear or doubt or troubling times, hold the ground you have already
won, even if that ground is limited. . . . When those moments come and issues surface, the resolution of which is not immediately forthcoming, hold fast to what you
already know and stand strong until additional knowledge comes. . . . The size of your
faith or the degree of your knowledge is not the issue—it is the integrity you demonstrate toward the faith you do have and the truth you already know.
. . . I am not asking you to pretend to faith you do not have. I am asking you to
be true to the faith you do have. . . . Be as candid about your questions as you need
to be; life is full of them on one subject or another. But if you and your family want
to be healed, don’t let those questions stand in the way of faith working its miracle.4

Although Heavenly Father has revealed all that is necessary for our salvation, he has not yet revealed all truth. As we continue to seek for answers, we
must live by faith (see Proverbs 3:5–6; Ether 12:6). The Lord has promised
that as we are faithful, he will give us additional light, knowledge, and truth,
“line upon line, precept upon precept” (2 Nephi 28:30; see D&C 50:24).
There is an interesting example in the history of the Church that illustrates
the difference between doubting—which often leads to darkness and uncertainty—and patient and intelligent inquiry—which leads to understanding
and spiritual confirmation. When the Prophet Joseph Smith received the
vision concerning the three degrees of glory, which is in section 76 of the
Doctrine and Covenants, many members of the Church, including Brigham
Young, initially had a difficult time accepting it as a revelation from the Lord
because it departed significantly from the mainstream Christian view of one
heaven and one hell. However, listen to how Brigham chose to respond: “My
traditions were such, that when the Vision came first to me, it was so directly
contrary and opposite to my former education, I said, wait a little, I did not
reject it, but I could not understand it.”5
Brigham decided to exercise patience, to pray, to ponder, and to seek
clarification from the prophet. But while he sought further understanding,
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he did not let go of what he had come to love in the restored gospel.6 And
soon, he obtained his own witness from the Holy Ghost.
Letting go of our blessings in the Church because of an unanswered question would be like the person who visited Temple Square, in Salt Lake City,
in the springtime. As he walked through the grounds, enjoying the countless
beautiful flowers, he noticed a weed. It bothered him that in such a scenic
place, with thousands of stunning flowers, someone had failed to pull one
particular weed. The rest of the day, his focus remained on the weed and he
completely forgot about all the beautiful flowers that had previously given
him so much joy.
Elder Jeffrey R. Holland once asked:
What conceivable historical or doctrinal or procedural issue that may arise among
any group could ever overshadow or negate one’s consuming spiritual conviction
regarding the Father’s merciful plan of salvation; His Only Begotten Son’s birth,
mission, Atonement, and Resurrection; the reality of the First Vision; the restoration of the priesthood; the receipt of divine revelation, both personally and
institutionally; the soul-shaping spirit and moving power of the Book of Mormon;
the awe and majesty of the temple endowment; one’s own personal experience with
true miracles; and on and on and on? Talk about a question! It is a mystery to me
how those majestic, eternal, first-level truths so central to the grandeur of the whole
gospel message can be set aside or completely dismissed by some in favor of obsessing over second- or third- or fourth-level pieces of that whole.7

To protect ourselves from this tragic mistake, we cannot become em
barrassed, distracted, prideful, or even just casual in our private religious
observance and devotion. The cost is too great. Remaining steadfast in our
spiritual conviction of the “majestic, eternal, first-level truths” mentioned by
Elder Holland brings blessings that simply cannot be replaced by anything
the world has to offer. For me, these truths are the pillars of my testimony
and faith. They are the things I have learned through the Holy Ghost and
have come to love. They have connected me to heaven. And I know that God
knows what he has taught me, and I cannot deny it or turn away from it.8
I know that many of you have had similar experiences with learning
through the Holy Ghost. I know that you are faithfully holding on to what
you know to be true. Thank you for standing for truth—always with kindness
and compassion, but faithfully standing for truth. When you do, you may feel
that you are alone, but you are not. When you stand for truth, you stand with
the Lord and with his prophets.
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Principle Three

As we examine concepts and questions with an eternal perspective, we are
better able to cut through the confusion and recognize eternal truth. When
we examine doctrinal concepts, questions, and social issues with an eternal
perspective, we consider them in the context of the plan of salvation and the
teachings of the Savior. We seek the help of the Holy Ghost in order to see
things as the Lord sees them (see 1 Corinthians 2:5–11). We may need to
reframe questions or view them within the framework or context of the Lord’s
standard of truth rather than accept the world’s premises or assumptions.9
Elder Dallin H. Oaks taught this principle brilliantly. He said:
Because of our knowledge of [the plan of salvation] and other truths that God
has revealed, we start with different assumptions than those who do not share our
knowledge. As a result, we reach different conclusions on many important subjects
that others judge only in terms of their opinions about mortal life. . . .
[We] will often be better off to respond by identifying the worldly premises
or assumptions in the assertions [we] face and then by identifying the different
assumptions or premises that guide the thinking of Latter-day Saints.10

This is a profound idea. If we begin with an eternal perspective, we will
arrive at conclusions that reflect eternal truth. But if we begin with worldly
assumptions, we are likely to arrive at worldly conclusions. So we may need
to reframe some questions because we simply do not accept the premises on
which they are based.
For example, you have probably been asked, “Shouldn’t any two people
who love each other be able to marry?” From the perspective of much of the
world, the answer would seem to be yes. But think about what you know
about the plan of salvation and about Heavenly Father’s purpose for marriage.
The plan of salvation provides an eternal perspective and a gospel premise that
reframes the question. Some questions you may consider are “Why is the family ordained of God?” or “Why has the Lord established marriage between a
man and a woman?” Think about what you know about the spirit children of
Heavenly Father—where they come from and what he wants for them now
and in the eternities. Think about why he has blessed us with the power to
seal families in temples. How does your understanding of these principles
reframe the question and allow you to see the issue through the light of the
gospel?
An example of putting this specific question into the context of the plan
of salvation was provided by Sister Julie B. Beck, former General President of
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the Relief Society. She reminded us of the three pillars of the plan of salvation—the Creation, the Fall, and the Atonement—suggesting that these are
also the pillars of the doctrine of the family. She taught: “The Creation of
the earth provided a place where families could live. God created a man and
a woman who were the two essential halves of a family. . . . The Fall provided
a way for the family to grow. . . . The Atonement allows for the family to be
sealed together eternally.”11
Understanding the central role of families in the plan of salvation helps
us to understand that true and lasting happiness, both in this life and in the
eternities, is found in forming a family with eternal potential.
One faithful young woman was placed in a difficult position when a
friend confided to her and others that she was being tempted by feelings
regarding same-gender attraction, which were affecting her feelings about
morality. She asked them to be supportive of her decision to act on those
feelings. The faithful young woman, armed with an understanding of the doctrine of the family and the importance of eternal ordinances, expressed her
love for her friend but respectfully and kindly asked, “Knowing this is your
challenge in life, how do you plan to keep your covenants?”
When you consider your understanding of God’s plan and purposes, you
begin with a different premise and you then arrive at different conclusions.
Let me share another example of keeping an eternal perspective. Recently
a series of newspaper articles reported that some millennials are choosing
“‘spirituality’ over organized religion.”12 Using this example, let’s imagine
that a friend says to you, “You can feel close to God without being religious.
Wouldn’t you rather come enjoy his creations than sit in church meetings?”
If the question is “Can you feel close to God while enjoying his crea
tions?” the answer is absolutely “Yes.” But let’s reframe the real question,
which is about spirituality and organized religion. What do you know about
Heavenly Father’s desire for his children? Is it just to feel close to him, or is it
to become like him and for each of us to receive eternal life (see Moses 1:39)?
And what role does attending Church play in whether we receive those ultimate blessings?
First, Jesus organized and then restored his Church in order to provide
priesthood keys and revelation (see Matthew 16:18–19; D&C 1:30) so that
we might know how to follow him. Secondly, his Church is the vehicle by
which we can have access to saving ordinances and covenants. Appreciating
Heavenly Father’s creations and feeling close to him is critically important,
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but our Heavenly Father wants us to have and be even more. He wants us to
be forgiven, healed, and changed. He wants us to grow and to become like
him so that we may enjoy all that he enjoys. That can happen only through
receiving the ordinances he has established—including regularly partaking of
the sacrament—and keeping the covenants associated with those ordinances.
Do you see how reframing the question with an eternal perspective dramatically impacts our conclusion? If the question is “Can we feel close to God
in nature?” the answer is “Yes.” If the question is “Should we spend Sundays
at the beach or in the mountains rather than attend our Church meetings?”
the answer is “Not without missing an opportunity to keep and renew sacred
covenants that will allow us access to the power of the Atonement of Jesus
Christ (see D&C 84:20) in our lives; not without missing the opportunity
to seek forgiveness and healing; not without missing an opportunity to claim
the promised blessing of having his Spirit to be with us (see 3 Nephi 18:11);
not without missing the opportunity to learn from priesthood leaders who
hold keys to guide and direct us; and not without forfeiting the opportunity
to serve in the Lord’s Church and kingdom, restored to this earth in the latter
days.”
Let’s not let a question based on the wrong premise confuse us and cause
us to listen to the wrong voices or to run the wrong way.
Principle Four

Seeking knowledge and understanding from the Lord’s divinely appointed
sources dispels darkness, doubt, and confusion. As part of the Lord’s
appointed process for obtaining spiritual knowledge, he has established
trustworthy sources through which he reveals truth to his children. He has
blessed us with Church leaders and parents to give us guidance. He has given
us the scriptures and the gift of the Holy Ghost, which are essential in our
efforts to frame questions in an eternal perspective and to find eternal truth.
He has given us the gift of latter-day prophets, seers, and revelators. They are a
vital and authoritative source of truth. The Lord has chosen and ordained his
prophets and apostles to speak for him (see Jeremiah 1:4–5; John 15:16) so
that in a world of so many opinions we can with confidence know what is true.
While we can also learn truth through other trustworthy sources, sincere
seekers of truth should be wary of unreliable sources of information. We live
in a time when many “call evil good, and good evil” (Isaiah 5:20). Satan is the
father of lies and deception, and he seeks to distort truth and persuade us to
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turn away from the Lord and his appointed servants. Learning to recognize
and avoid unreliable sources can protect us from misinformation and from
those who seek to destroy faith.
Speaking to members of his newly organized Church in the latter days,
the Lord said: “Thou shalt give heed unto all his [the Prophet Joseph’s] words
and commandments. . . . For his word ye shall receive, as if from mine own
mouth, in all patience and faith. For by doing these things the gates of hell
shall not prevail against you; yea, and the Lord God will disperse the powers
of darkness from before you” (D&C 21:4–6).
Let’s avoid the trap of thinking that if prophets and apostles are simply
giving counsel or policy, we will only agree or follow it if it is convenient or
if it meets with our own social, financial, or intellectual aspirations. If we do
not understand something that they have taught, we should go directly to
their words to seek further understanding instead of relying on what someone else is saying about it second- or thirdhand. Then, after we have studied
the teachings of these prophets and apostles, we should turn to the Lord in
prayer to help us further understand his mind and will. As Elder M. Russell
Ballard recently taught, “James did not say, ‘If any of you lack wisdom, let him
Google!’”13 There is too much at stake. If you lack wisdom, ask of God.
There is another important lesson from Lehi’s vision. When we’re taught
about the great and spacious building, we are told that those in the building
mocked those who were holding to the iron rod and those who had reached
the tree. Have you ever wondered what the people in the great and spacious
building were saying? Listen to what Nephi wrote:
[The Lamb of God] was lifted up upon the cross and slain for the sins of the world.
And after he was slain I saw the multitudes of the earth, that they were gathered together to fight against the apostles of the Lamb. . . .
And the multitude of the earth was gathered together . . . in a large and spacious building. . . . And the angel of the Lord spake unto me again, saying: Behold
the world and the wisdom thereof; yea, behold the house of Israel hath gathered
together to fight against the twelve apostles of the Lamb.
And it came to pass that I saw and bear record, that the great and spacious
building was the pride of the world; and it fell, and the fall thereof was exceedingly
great. (1 Nephi 11:33–36)

It saddens me that it is not just the world but some of the house of Israel
that mock those holding to the rod. What do you think they’re saying?
Whatever it is, it’s an attempt to fight against the Twelve Apostles of the Lord.
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What are you hearing in the world today? There are so many voices calling for your attention. Some are mocking sacred and eternal truths about the
law of chastity and the crucial role of families. They’re mocking decency and
civility and obedience to God’s commandments. They‘re calling evil good
and good evil. They’re fighting against the Apostles of the Lamb of God and,
therefore, against the Lord himself.
In my position in Church education, I have the privilege of associating
with many Church leaders. I have heard them pray for you. I have heard them
express their great love and concern for you. My experience has shown me
that their motives are selfless and that their desire is to know and do the will
of the Lord. You can trust that they want what is best for you, that they know
that the pathway to happiness is in keeping the commandments. My experience has shown me that they are everything you would hope they would
be—and more.
Conclusion

Now, before I conclude, I would like to share one last story. A few years ago
I had the privilege of going to an early-morning devotional for seminary students in my home stake. The speaker was one of the editors of the Joseph
Smith Papers Project. He gave a wonderful talk about the Prophet Joseph.
Toward the end of the presentation, he asked if any of the youth had questions. A number of hands went up, and it was quickly evident that he would
not have time to answer every question. So after responding to a few individuals, he said, “In my work on the Joseph Smith Papers, I have read over
10,000 documents, including letters and documents written by Joseph Smith
and many written to Joseph Smith. I have read his teachings and recorded
revelations. I have read most of what was written about him by those who
knew him best. In all of that, I have never read anything that caused me to
doubt that Joseph Smith was God’s prophet. And if you have read or heard
anything that causes you to doubt that, I am willing to stay and discuss any
questions you might have, for as long as it takes.” Most of the youth hurried
off to school, but about thirty to forty of them stayed. They lined up in the
aisle of the chapel as this faithful historian came down from the stand to meet
them.
Let me give you an example of just one of their questions. The first young
man asked, “If Joseph Smith went like a lamb to the slaughter at Carthage Jail,
why did he take a gun?”
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The speaker responded that he had also asked that question and that he
had looked for answers in historical accounts from those who personally
knew the Prophet and were with him in Carthage Jail, including John Taylor.
The speaker had learned that the pistol used by Joseph Smith had been left at
the jail earlier that same day by Cyrus Wheelock, a friend of the Prophet. He
also learned that one of the reasons John Taylor and Willard Richards had
survived that day was because of Joseph Smith’s courage in defending them.
The mob had intended to simply go in through the door and shoot each person in the room. But when Joseph stuck the pistol out of the door and fired,
the mob became frightened. Instead of bursting into the room, they pushed
their guns around the doorframe and fired indiscriminately into the room,
not wanting to put themselves in the line of fire. Then they quickly fled the
prison in order to protect themselves.
The speaker then pulled from his briefcase a statement from John Taylor,
which included the following:
I was blessed to be associated with Brother Joseph Smith. . . . And this is my testimony concerning [him]. I know before God and the holy angels. I do not think it;
I know it. I know that he was a servant of God and prophet of the Lord and lived
and died in the faith. I not only know it by my natural sight but by the revelations
of God. I know that the desire of Joseph and of Hyrum was to promote peace . . . to
promote the happiness and well being of the human family. . . . And although there
are thousands of falsehoods in circulation concerning them, and although many of
them are believed by the people, yet this was the bona fide feeling of these servants
of God while they lived upon the earth; and I know it!14

As the students continued to ask their questions, I watched the speaker
answer by turning to the teachings of prophets. When the questions were
about the Prophet Joseph Smith and Church history, he would pull from
his briefcase statements by those who knew the Prophet personally and had
witnessed his love for people and for the Lord.
Many young people went through the line. I watched as, one by one,
they left content that their questions had been answered. They had each been
given additional understanding and perspective, and they had been given
something more. If they were observant, they had seen an example that they
could follow. They had seen someone who has studied from reliable sources,
who has paid a price in scholarship, and who has stayed rooted in his faith in
the gospel of Jesus Christ.
My point in sharing that story is that we can find answers to our questions. As you and I go through life, including this divinely appointed process
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of coming to know and love our Father in Heaven, please do not be perplexed
by all the noise and chaos in the world. Don’t get confused like the baseball
player who ran the wrong way. You know where to look for truth. You know
where to turn for safety in a troubled world. And if all you can do is to run
to first base and stand still until the noise subsides, then do that. But do not
go back. Call upon your Heavenly Father. He is here to help you—with open
and loving arms. Trust him. He will lead you safely home. He will guide you
in your quest to know his Son, the Redeemer of the world, and to know the
very points of his doctrine, that you may know how to come unto him and be
saved. Of this I bear testimony in the name of Jesus Christ, amen.
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The circumstances we sometimes find ourselves in can be heart-wrenching and almost unbearable. But I give my
witness that even in those circumstances, there can be a heaven-sent spirit and perspective that can make life joyful.

T

wo years ago our commissioner, Elder Kim B. Clark, taught us from
3 Nephi of the angels and children who were encircled about with fire.
He taught us that as religious educators, we too should be encircled about by
that holy fire.1 There is, as you know, another account in the Book of Mormon
of individuals being surrounded by heavenly flames. Lehi and Nephi had
been thrown into prison, and the account says: “They were as if in the midst
of a flaming fire. . . . And behold, the Holy Spirit of God did come down
from heaven, . . . and they were filled as if with fire” (Helaman 5:44–45). The
account also says, “And they were filled with that joy which is unspeakable
and full of glory” (Helaman 5:44).
My message today is this: As religious educators, we should not only be
encircled about with fire; we should also be filled with joy. Students should
learn in our classrooms about the “plan of happiness,” but they should also
see in us evidence that the plan works—that living the gospel brings joy. In
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the dream of the tree of life, Lehi beckoned to his family to come partake of
a fruit that “was desirable to make one happy” (1 Nephi 8:10). His invitation
had a power and an authenticity because he spoke from experience. He had
partaken and felt that joy himself.
President Gordon B. Hinckley said: “It is very important to be happy
in this work. We have a lot of gloomy people in the Church because they do
not understand, I guess, that this is the gospel of happiness.”2 We can have
the happiness that President Hinckley spoke of by receiving the Spirit in our
lives and then, as the scripture says, living “after the manner of happiness”
(2 Nephi 5:27).
I want to offer for your consideration some principles that have helped
me, as a religious educator, live “after the manner of happiness.” They are not
profound or new ideas, and I mention them in the hope of helping someone
live and teach with more joy. I speak not only to those who are religious educators by profession but to those who, for a season, live the life of a “called”
religious educator in seminaries and institutes.
Many years ago I came across a quote by President Spencer W. Kimball
that troubled me. He said, “Let us lay hold on happiness today; for know this,
if you are not happy today, you may never be happy.”3
That can’t be right, I thought. What about repentance? If I am not happy
today, can’t I do something to change that? I gave it more thought, and I
believe the intent of President Kimball’s message was this: If you are not
happy and believe that you could be happy if only your circumstances were
different, you may never be happy because happiness is not tied to your circumstances. One author expressed it this way: “We tend to believe that if we
were somewhere else—on vacation, with another partner, in a different career,
a different home, a different circumstance—somehow we would be happier
and more content. We wouldn’t! The truth is, if you have destructive mental
habits . . . or if you’re constantly wishing things were different, these identical
tendencies will follow you, wherever you go.”4
Laman and Lemuel believed their happiness was tied to circumstances—
especially circumstances that would keep them comfortable. Speaking of their
wilderness journey, they said: “[Our wives] have borne children in the wilderness and suffered all things, save it were death; and it would have been better
that they had died before they came out of Jerusalem than to have suffered
these afflictions. Behold, these many years we have suffered in the wilderness,
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which time we might have enjoyed our possessions and the land of our inheritance; yea, and we might have been happy” (1 Nephi 17:20–21).
I have learned that my happiness is not tied to where I live, the assignment I have, whom I work with, the students I have, or opportunities that
have not come. I am not suggesting that having a “good attitude” will make
your challenges go away and fill life with sunshine. The circumstances we
sometimes find ourselves in can be heart-wrenching and almost unbearable.
But I give my witness that even in those circumstances, there can be a heavensent spirit and perspective that can make life joyful.
A verse in the book of Alma says, “This is the account of Ammon and
his brethren, their journeyings in the land of Nephi, their sufferings in the
land, their sorrows, and their afflictions, and their incomprehensible joy” (Alma
28:8; emphasis added). Sorrow and joy are not mutually exclusive. As a called
teacher, you might be wishing you had a different calling. As an employed
teacher, you might be wishing you had a different assignment. It’s okay to
wish, but please remember your happiness is not tied to having your wish
come true. Happiness is a manner of traveling, not a destination. If you live
your life thinking it is a destination, you may never be happy.
How does one find happiness, whatever the circumstances may be? I don’t
know all the answers, but I offer an important one: Gratitude has a lot to do
with living “after the manner of happiness.” President Dieter F. Uchtdorf said:
I’m suggesting that instead of being thankful for things, we focus on being thankful
in our circumstances—whatever they may be. . . .
This type of gratitude transcends whatever is happening around us. . . . It
blooms just as beautifully in the icy landscape of winter as it does in the pleasant
warmth of summer. . . .
Being grateful in our circumstances is an act of faith in God. . . .
True gratitude is an expression of hope and testimony.5

Let me offer another principle that has helped me live and teach with
more joy. A few years into my career, I made the decision to leave seminaries
and institutes. I came to that decision because I didn’t think I was as good as
the teachers I saw around me. I saw teachers who were engaging, scholarly,
humorous, and confident—and I saw little of that in myself. In the end, I did
not leave seminaries and institutes, but I continued to wrestle inside as I wondered if my personality could effectively teach and help youth.
Speaking of our unique personalities, Sister Patricia Holland, the wife of
Elder Jeffrey R. Holland, said this:
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Our Father in heaven needs us as we are, as we are growing to become. He has intentionally made us different from one another so that even with our imperfections
we can fulfill his purposes. My greatest misery comes when I feel I have to fit what
others are doing, or what I think others expect of me. I am most happy when I am
comfortable being me and trying to do what my Father in heaven and I expect me
to be.
For many years I tried to measure the ofttimes quiet, reflective, thoughtful Pat
Holland against the robust, bubbly, talkative, and energetic Jeff Holland and others
with like qualities. I have learned through several fatiguing failures that you can’t
have joy in being bubbly if you are not a bubbly person. It is a contradiction in terms.
I have given up seeing myself as a flawed person. . . . Giving this up has freed me to
embrace and rejoice in my own manner and personality. . . .
Somewhere, somehow the Lord “blipped the message onto my screen” that my
personality was created to fit precisely the mission and talents he gave me. . . . I have
found that I have untold abundant sources of energy to be myself. But the moment
I indulge in imitation of my neighbor, I feel fractured and fatigued and find myself
forever swimming upstream. When we frustrate God’s plan for us, we deprive this
world and God’s kingdom of our unique contributions.6

In being yourself, may I offer two cautions. First, I am not suggesting
that we live with an attitude that says, “That’s just the way I am.” President
Russell M. Nelson has said, “The gospel of Jesus Christ is a gospel of change.”7
I should eagerly seek feedback from my leaders on how I can change and
better align my personality and my efforts in achieving our objective. More
importantly, I have a mandate given by Christ himself that I am to become
even as he is. But I don’t have to be like the teacher down the hall. My personality, enhanced by the gifts of the Spirit, can make a unique contribution to
the work of seminaries and institutes.
The second caution: When I first came to the Central Office to take a
new assignment, our administrator at the time, Elder Paul V. Johnson, invited
me to his office for some instruction and counsel. Among other things, he
said, “Don’t define yourself.” I understood that to mean that if I ever defined
for the Lord how he could best use me in accomplishing his work, I might
limit my opportunities for growth and service.
Unfortunately, I fell prey to the very thing he warned me against. I tried
to do my best in the administrative assignment he asked me to fill, but I
murmured in my heart. “I am not an administrator,” I told myself. “I am a
teacher. I should be in the classroom, not sitting in meetings.” It was a long
and painful process before I learned that my professed desire to be teaching
was just a cloak to cover a desire to fulfill my own personal needs. Spending
your time with students and the scriptures is very rewarding. Spending your
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day in meetings discussing policies, not quite so. But that is beside the point.
Do I do this work for personal reward and fulfillment, or do I do it with an
eye single to God’s glory and purposes?
I hope you will be wiser than I was and will not define yourself and how
you should be used. There is a singular happiness that comes in submitting to
the will of the Father, as the Savior repeatedly taught and demonstrated.

Christina Smith, © 2014 by Intellectual Reserve, Inc. All rights reserved.
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There is a singular happiness that comes in submitting to the will of the Father, as the Savior repeatedly
taught and demonstrated.

This matter of submitting leads me to another suggestion that can help
us live “after the manner of happiness” as religious educators. I am confident
that most of us genuinely want to submit to the will of our Heavenly Father.
It becomes more challenging when we are asked to submit to the mortals
here on earth that the Lord uses to direct his work, be it in a ward, a stake,
or seminaries and institutes. I have known in my career very capable teachers who have taken offense at the actions of a leader or to a policy that they
didn’t agree with. Whether the injustices were real or perceived, these teachers guarded and nurtured their hurt—all at the cost of their own happiness.
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Their hurt often turned to bitterness, which then led to contention with others, especially those who supervised them.
Elder Neal A. Maxwell once wrote: “Life in the Church [and I would add,
life in seminaries and institutes] means experiencing a variety of leaders not
all of whom are always wise, mature, and deft. In fact, some of us are as bumpy
and uneven as a sackful of old doorknobs. Some of the polishing we experience is actually a result of grinding against each other. How vital patience and
lubricating love are in such circumstances!”8
I cannot emphasize enough how important “patience and lubricating
love” are for a religious educator. They are essential for finding happiness and
teaching with the Spirit.
President Boyd K. Packer said: “A man who says he will sustain the
President of the Church or the General Authorities but cannot sustain his
own bishop is deceiving himself. The man who will not sustain the bishop of
his ward and the president of his stake will not sustain the President of the
Church.”9
Time does not allow for further comment, but there is a principle in that
statement that I believe applies to religious educators and their relationship
with those who have been appointed to lead them. If any of you have ill feelings toward the administration, toward a particular leader or policy, or for
being looked over or for being too closely looked at, I plead with you to let it
go, for your own sake. Happiness will forever elude the individual who won’t
forgive, who spreads their discontent to others, or who fosters contention.
Now, for my last suggestion. Just hours before the Savior’s death, he
washed the Apostles’ feet and then said: “If I then, your Lord and Master,
have washed your feet; ye also ought to wash one another’s feet. . . . If ye know
these things, happy are ye if ye do them” ( John 13:14, 17).
Much of the happiness we can experience in life will come as we forget
ourselves and focus our thoughts and service on others. For the religious
educator there is great happiness to be found as we center our thoughts,
desires, and efforts on blessing our students. Speaking to religious educators,
President Spencer W. Kimball once said that the “growth and development”
of our young people should be our “grand and magnificent obsession.”10 If
our focus should ever turn away from our students and begin to center on our
own needs, comforts, fulfillment, or recognition, there will be a significant
loss in our power to teach effectively, not to mention the loss of much of our
own happiness.
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Harry Emerson Fosdick, a Protestant pastor of the last century, wrote:
Some Christians carry their religion on their backs. It is a packet of beliefs and practices which they must bear. At times it grows heavy and they would willingly lay it
down, but that would mean a break with old traditions, so they shoulder it again.
But real Christians do not carry their religion, their religion carries them. It is not
weight; it is wings. It lifts them up, it sees them over hard places, it makes the universe seem friendly, life purposeful, hope real, sacrifice worthwhile. It sets them free
from fear, futility, discouragement, and sin—the great enslavers of men’s souls. You
can know a real Christian, when you see him, by his buoyancy.11

It is my hope and prayer for each of you that the gospel is, in fact, wings
and not weight, that you are surrounded by fire and filled with joy, and that
your own happiness will invite others to seek and follow the source of your
happiness, which is the Lord Jesus Christ. I bear witness that he was the happiest person to ever walk this earth, and he invites us to come follow him in
living “after the manner of happiness.” In the name of Jesus Christ, amen.
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I

One of the things that made the Savior the perfect teacher was his
ability to teach 5,000 people and the one at the same time.

am grateful for the opportunity to be here today and share my love for the
Savior, for you, and for the youth and young adults we have the privilege
of serving.
I remember the powerful witness I received from the Holy Ghost the
first time I read the following statement by President Boyd K. Packer: “I
believe that to the degree you perform, according to the challenge and charge
which you have, the image of Christ does become engraved upon your countenances. And for all practical purposes, in that classroom at that time and
in that expression and with that inspiration, you are He and He is you.”1 The
thought that I have the privilege of representing the Savior in my responsibilities has been a motivating desire and governing truth throughout my career in
seminaries and institutes.
Elder Gong taught us in our most recent evening with a General
Authority that one of the things that made the Savior the perfect teacher was
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his ability to teach 5,000 people and the one at the same time. He stated,
“This is a miracle we teachers seek—to teach our whole class and each person in the class. This requires attending to the 5,000 and the one. It invites
addressing general concerns and individual needs.”2 Have you ever wondered
how the Savior was able to do that?
I want to share an experience I had in my second year of teaching where
the Lord tutored me by helping me see what it meant to represent him in the
classroom. I had a young man, about fifteen years old, in one of my classes. I
knew within the first few days that I did not have the patience for his darling
personality and felt this was going to be a long semester of trying to exercise
a gift that I did not possess. I prayed for the ability to love him and all my
students.
During the second week of class, when this young man stood up to give
the devotional and shared a little more information about his life, I was
granted the gift to see him as the Lord does and immediately feel an increase
of love for him. He shared that his parents were going through a divorce and
his mother had not only left the Church, but was fighting against it. I could
see in his face the heartache and confusion he was feeling as he shared his
story. I honestly don’t remember the spiritual thought that he shared, but I
remember what the Holy Ghost taught me. The thought came into my mind,
“Take off your shoes because I am about to grant you entrance into a heart. I
am trusting you to be a faithful female influence in this young man’s life, and
I need you to love him as I love him.” From that very moment I changed.
My heart changed. I saw him—really saw him—as a son of God, with divine
potential, with spiritual gifts and much to offer our class. Not much about his
behavior changed that semester, but I had changed. And in that change we
had some wonderful experiences together. I will be forever grateful for this
young man and the opportunity the Lord provided for me to have a change
of heart and vision.
I continually marvel at our Father in Heaven’s ability to not only know
but also meet every individual’s needs. I know that he sees, understands, and
knows me perfectly. And even more, he loves me perfectly. I also know that he
sees me as one with divine potential, and he knows that with his help, I will
become like him. I know he has that same belief about each of you and every
young man and woman that walks through our doors. He sees them perfectly
and wants to save each one of them. He sees beyond their appearance and
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behavior and chooses to focus on their divine qualities and strengths. And as
teachers, he expects us to do the same.
This year we are introducing a new priority titled “See the One.” The
focus of this priority is for each one of us to develop the Christlike ability to
see each student’s individual needs, strengths, and divine potential. Our hope
is that each of us will develop or deepen the Christlike ability to see beyond
labels and outward appearances and learn to see each student as a unique individual with divine potential and treat him or her accordingly.
Each student walks into our classrooms with individual circumstances,
needs, and challenges that impact their learning experience. It is important
to remember that seminary or institute is only a part of each student’s life—a
vital part, but still only a part. Learning styles, cultural differences, disabilities, addiction, and loss and grief are just some of the factors that could affect
a student’s learning experience. Circumstances and labels do not define our
students but give us the opportunity to see and love them as the Savior does.
Ours is the sacred privilege and responsibility of doing more to help those
whose burdens are heavy and who come to class desperately seeking the hope
the Savior of all mankind provides.
In pondering this sacred responsibility to see the one, I have learned
much from the Apostle Paul’s teachings in 1 Corinthians 12. I would like to
share three lessons I have learned from studying this chapter.
Lesson One

Paul begins his teachings about the body of Christ and value of each member
by teaching about spiritual gifts. As I studied verses 1–11, I could not help
but wonder if one of the keys to seeing individuals as the Savior sees them
is to first recognize they have gifts and strengths that need to be seen and
utilized. As we see students this way, we will recognize and draw upon their
strengths rather than focusing on shortcomings or undesirable behaviors. At
times a student’s behavior does not accurately reflect his or her worth. One
simple skill a teacher can develop is to pause before immediately responding
to a student’s comment or behavior and then consider two or three possible
reasons “why” a student may be responding or acting this way. This will help
a teacher avoid acting impulsively and better recognize a student’s spiritual
gifts.
In striving to remember each student’s divine potential, we must also recognize that circumstances or disabilities may impede their desire or ability
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to learn. This requires that we more carefully craft learning experiences that
invite and inspire individuals to exercise agency to use their spiritual gifts in
the learning process. This process is not easy, but when we seek the Lord’s
help, he will help us know how we can reach his children.
One experience I had where I learned the value of recognizing spiritual
gifts in my students was through one of my students who was not excited
about reading in or out of class. She had a great talent for music, and as I
prayed about how to reach her, the Lord answered with something I had
never tried before. I gave her a schedule of the lessons and asked her to find a
song for each lesson that could be played in class that would help teach one
of the truths in that block of scripture. This required her to read outside of
class in order to identify truths so she could find a song. This also allowed
her the opportunity to bear testimony in class of what she learned from her
preparation. Within a few short weeks, I watched this student’s love for the
Savior grow and her engagement in class improve. She is currently serving as
a full-time missionary and not only reading but teaching the scriptures and
sharing her gift of testimony through music.
Lesson Two

Paul emphasizes that each member of the body has value. In 1 Corinthians
12:14–18, he teaches us:
For the body is not one member, but many.
If the foot shall say, Because I am not the hand, I am not of the body; is it
therefore not of the body?
And if the ear shall say, Because I am not the eye, I am not of the body; is it
therefore not of the body?
If the whole body were an eye, where were the hearing? If the whole were hearing, where were the smelling?
But now hath God set the members every one of them in the body, as it hath
pleased him.

I love the imagery of body parts fulfilling different but needful roles.
The hand cannot replace the foot. The ear cannot replace the eye. Each has a
unique and important role, and each contributes differently. Each is essential
for the body to be able to function at full capacity.
Elder Holland used a different analogy to teach this same truth: “It is by
divine design that not all the voices in God’s choir are the same. It takes variety—sopranos and altos, baritones and basses—to make rich music. . . . When
we disparage our uniqueness or try to conform to fictitious stereotypes . . . we
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lose the richness of tone and timbre that God intended when He created a
world of diversity.”3
In order to effectively help each student become “converted . . . while they
are with us,”4 we must believe that each student has value and act accordingly.
In light of these truths, I invite each of you to ask yourself these two questions:
First, “Do I honestly believe that every one of my students has value and can
become a contributing member?” Second, “Do my actions reflect that belief ?”
I pray the Lord will help us be governed more by this belief.
Lesson Three

Paul teaches that we should show the same care for each member. He states,
“There should be no schism in the body; but that the members should have
the same care one for another” (1 Corinthians 12:25).
This was a powerful self-reflection verse for me: Do I give “the same care”
to each student? Do I focus more on students who seem to contribute in obvious ways? Is it easier for me to love those who raise their hands and always
have their scriptures out ready to share testimony and meaningful comments?
Is it easier for me to give love and attention to those who love me, who love
class, who come on time and only miss because of a life-threatening illness?
Do other students notice when I don’t give “the same care” to each student?
And how does that affect the environment of love, respect, and purpose in my
classroom? Students are more likely to see and treat each other as the Savior
does when each of us models that for them.
As we strive to represent the Savior in our teaching and develop the ability to see as he sees, we must remember (1) all have spiritual gifts to contribute,
(2) every member is valuable, and (3) we need to show “the same care” for
each member.
I would like to share one additional lesson I have learned as I have pondered the need for this priority. In our day the adversary, “as a roaring lion,
walketh about, seeking whom he may devour” (1 Peter 5:8). As the great
identity thief, he continually seeks to rob individuals of divine identity and
connection with heaven. We must develop the ability to see as the Savior sees
so we can help others understand their divine potential and be true to the
Lord in a confusing world that calls “evil good, and good evil; that put[s]
darkness for light, and light for darkness” (Isaiah 5:20).
One of my great scripture heroines who models this ability so beautifully is Abigail. She is described in the Old Testament as “a woman of good
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understanding, and of a beautiful countenance.” She was married to Nabal, a
man “evil in his doings” (1 Samuel 25:3). After Nabal insulted and refused
to help David, David gathered his men with the intent to slay Nabal and his
household. When Nabal’s servants told Abigail of the impending danger, she
immediately gathered supplies and set out to meet David.
Upon meeting David, Abigail bowed herself before him and, as a type
of Christ, assumed responsibility for an offense she did not commit, and she
pled for his forgiveness (see 1 Samuel 25:23–24). What did Abigail see in
Nabal that motivated her to be his advocate?
What did she see in David that caused her to say, “I pray thee, forgive the
trespass of thine handmaid: for the Lord will certainly make my lord a sure
house; because my lord fighteth the battles of the Lord, and evil hath not
been found in thee all thy days?” (1 Samuel 25:28).
Why did she choose, in such a critical moment, to remind David of who
he was and the promises the Lord has made? What impact did her act of faith
have?
I love David’s response to her when he declared: “Blessed be the Lord
God of Israel, which sent thee this day to meet me: And blessed be thy advice,
and blessed be thou, which hast kept me this day from coming to shed blood,
and from avenging myself with mine own hand” (1 Samuel 25:32–33).
I believe in that moment, reminiscent of President Packer’s promise,
Abigail had “the image of Christ . . . engraved upon [her countenance]. And
for all practical purposes, in that classroom at that time and in that expression
and with that inspiration, [she was He and He was she].”5
I testify that we have a similar opportunity to see others as he sees them
and to help them see the divine within themselves.
Words cannot express the love and gratitude I feel for those who have
modeled this Christlike attribute in my life. First and foremost, my angel
mother has always seen me as one with divine potential and spiritual gifts. She
has always seen me as a contributor—even when I did not act as one—and
has worked tirelessly to help me develop that potential. I have had priesthood
leaders who brought hope to my life by conveying Heavenly Father’s love for
me and reminding me of my worth. My own seminary and institute teachers—many who are watching this today—saw something in me that I could
not see in myself. My career has been beautifully enriched by men and women
who have lifted me and led me to the Savior through their examples of seeing
the one.
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I am eternally grateful for the ways in which the Lord continues to show
me that he sees me as one of worth and value. He has blessed me with gifts
and provides opportunities for me to use those gifts to help others become
like him. And I know that he also does that for each of you and for each of
our students.
The past few months, I have had a beautiful experience studying the scriptures with the focus on how the Savior sees the one and teaches according to
that vision. Learning from him directly has changed me. I invite you to take
the same opportunity. He is the perfect model. There are countless examples
of how he crafted learning experiences and lessons to meet individual needs
and better help those he taught to understand their divine potential.
My dear friends, I pray that our Father in Heaven will continue to
increase our individual capacity to see as he sees, to love as he loves, and to
act as he would act. I pray that we will seek this gift and find ways to obtain
or deepen it. I pray that we will continue to strive to have the image of the
Savior in our countenances as we stand before our students each day. I know
we can develop this gift as we seek his help. I so testify, in the name of Jesus
Christ, amen.
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A

“Faith without understanding” may be the sardonic standard for religious literacy in the United States, but I am
confident that in the Church we can do better. We can help youth develop faith and understanding.

lthough we are learning more about how young people make sense of
religious truths,1 there is a conspicuous dearth of research examining the
meaning-making practices of Latter-day Saint youth. As a result, it is unclear,
for example, how Latter-day Saint youth read scripture. What’s working for
them? What’s not? How do we know? “Faith without understanding” may
be the sardonic standard for religious literacy in the United States,2 but I am
confident that in the Church we can do better. We can help youth develop
faith and understanding. Without a clearly articulated conception of religious literacy, however, the Church may be unintentionally leaving religious
educators without a clear framework to guide youths’ construction of gospel
knowledge and the development of their faith. In this article I offer a sociocultural model of religious literacies that addresses the following questions:
1. What can religious literacies look like within a Latter-day Saint
context?
2. How can religious literacies influence teaching and learning in the
Church?
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These questions focus on the ways in which youth make sense of the
sacred, which is the heart and soul of religious traditions and training.3 A
clearer conception of what counts as meaning-making within a Latter-day
Saint context could lead to more robust explorations of Latter-day Saint
youths’ literacy practices, which could inform religious educators’ work with
youth and youths’ experiences with sacred texts. Failure to understand the
place of religious literacies in youths’ lives and religious learning and instruction may lead to uninformed instructional practices that may hinder youths’
development of gospel knowledge and faith.
As a religious literacies framework, this model invites Latter-day Saint
religious educators to examine the socially situated nature of key elements of
gospel learning and instruction:
•
•
•
•
•

Whom do we teach?
What do we teach?
How do we teach?
Where do we teach?
By what power do we teach?

How we think about and address these questions influences what it
means to develop religious literacies, or socially situated understanding of
the sacred. In what follows, I provide a brief overview of sociocultural literacy theory to set the stage for the development of a conception of religious
literacies as social practice. I then present a model of religious literacy instruction by detailing the representation of its key components in a Latter-day
Saint context and provide questions that can guide religious educators’ literacy work with youth. I conclude with implications this model can have in
gospel classrooms.
A Brief History of Literacy

Historically, literacy has been understood in a variety of ways, but its essential
function—making meaning—has remained constant.4 Broadly conceived,
literacy is the work we do to make sense of texts,5 where texts can be “objects
that people intentionally imbue with meaning”6 and may include any medium
or instance of communication.7 This includes, but is not limited to, print
texts, electronic texts, speech, and nonverbal communications. One may read
a book, “read” another’s actions, or make sense of another’s words. Making
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meaning can also include the production of texts, as in the case of writing.
We can, therefore, make or produce meaning as we create written texts. Often
these various literacy practices are used in combination with one another to
generate meaning.
Traditionally, literacy has been conceptualized in two ways: autonomous
and ideological.8 The autonomous model of literacy views literacy as a technical and neutral skill for decoding words; essentially, recognizing words in
print. This view assumes that literacy can be separated from time and place,
and is therefore not influenced by social conditions. The autonomous, decontextualized model honors one conception of literacy, suggesting that there is
one best way to be literate, or one best way to read, write, and speak. It also
assumes that those who are not literate (in this particular way) are somehow
deficient and in need of repair. In the autonomous model, one size fits all.
Failing to capture the various and nuanced ways that individuals and societies
engage with texts to generate meaning, the autonomous model fits uncomfortably in a diverse global community.9
In contrast, the ideological model of literacy is concerned with understanding literacy in terms of social practices that are always embedded in local
environments.10 The term “literacies” is preferred, signifying that there is no
single, universal model of what it means to be literate; rather, there are a multitude of ways to engage in meaning-making. Thus, there are various literacies
or families of practices for making sense of texts. The ideological model suggests that individuals’ literate practices emerge out of and are influenced by
the societies in which they exist. As “a sequence of meaning-construction
events,”11 literacy acts as a tool for making sense of our environments and experiences in particular ways, at particular times, and for particular purposes.12
We do not simply say words and call it reading; instead, the ideological model
recognizes that we read certain types of texts (scripture), at certain times (in
the evening or after the death of a loved one), in certain ways (silently or with
a parent) and places (at church or at home), for certain purposes (to gain
inspiration, to find peace, to draw closer to God), all of which influence the
meaning we make and what we do with that meaning.
Literacy, then, can only be understood “in context” because what counts
as literacy shifts from one situation to another, based upon contextual
demands, circumstances, and purposes. Literacy, therefore, is social.13 From
this perspective, literacy is messy, nuanced, and more representative than the
autonomous model of how individuals and societies construct meaning. It
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also provides an entry point for thinking about religious literacies as social
and cultural practice.
Religious Literacies as Social and Cultural Practice

I conceptualize religious literacies as the processes involved in socially situated knowledge production, or the shared ways that religious individuals
construct meaning of the sacred. To put a finer point on it, religious literacies
are the social practices that religious individuals develop and use to construct
meaning as part of their religious beliefs, experiences, practices, and values. In
addition to knowing about religion, this view suggests that religious literacies
are specific cultural representations of meaning-making or religiously appropriate ways of knowing and doing that include how and why we develop
religious knowledge and practices. In church, for example, youth use literacy
to learn and make sense of scripture as they read and discuss religious texts
and engage in activities.14 What they learn, how they learn, and why they
learn are embedded in religious environments that identify appropriate ways
of being involved in the world.15
Religious literacies are important because the way we make meaning in
specific (religious) contexts, for specific (religious) purposes, with specific
(religious) people and texts may have broader social implications. For example, how a practicing Latter-day Saint youth interacts with Hester Prynne and
other characters in The Scarlet Letter16 as she reads the novel in her high school
English class may be influenced by her religious values, experiences, commitments, and practices as they relate to fidelity, chastity, honesty, motherhood,
fatherhood, divinity, and so forth. How she reads The Scarlet Letter, how she
interacts with it, how she understands it, and what she is willing to do with it
are likely influenced by who she is, what she knows and feels about religious
principles, and how she has learned to make meaning of texts as a practicing
Latter-day Saint. Along with her Mormonism, she carries with her ways of
making sense of her experiences in the world through her religious literacies.
These religious ways of thinking and doing are not sloughed off because she
is not in church or not reading a religious text. They stick with her, acting as
a “constant lens” that informs how she understands and navigates the world.17
Religious literacies—when situated as social practice—can have profound
influences in the lives of youth.18
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A Model of Religious Literacies

The central purpose of instruction in the Church is to develop faith in Jesus
Christ, which leads along the path to eternal life with God.19 What, then,
can an understanding of religious literacies as social practice contribute to
this? Learning is a lifelong process that involves the construction of gospel
knowledge, which takes place as learners engage with doctrine through specific activities and experiences. The tripartite interaction of learner, doctrine,
and activity is at the heart of religious literacies, which occur in specific social
contexts, under the influence of the Holy Spirit. Attending to these five components—learner, doctrine, activity, context, and Spirit—can make religious
instruction socially and culturally responsive and lead to the development
of religious knowledge and faith (figure 1). To make better instructional
decisions, it behooves religious educators to understand each of these components, their social and culture nature, and how they work together in religious
literacy instruction. The interaction of these five components drives gospel
teaching and learning.
Spirit
Context
Religious Faith
& Knowledge

Learner

Doctrine

Activity

Figure 1. Model for developing religious literacies

Learner: Whom We Teach

Popular assumptions about adolescents suggest that they live capriciously
in an “in betweeen” state because of their “unfinished” bodies and brains.20
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Although long-standing,21 such views of youth can have unfavorable consequences on what young people can do and who . . . they can become.22
Viewing youth as “intrinsically valuable for who they presently are”23 challenges popular conceptions of youth and moves us closer to valuing youths’
experiences, contributions, and concerns and creating “spaces for [them] to
tell their own stories.”24 As instructors of youth, we must understand the
unique and valuable contributions young people can make to learning and
living the fundamental tenets of their faith.
Youth do not learn as blank slates.25 They have entire histories of experiences—religious and otherwise—that inform how and why they learn and
the uses to which they can apply their learning. Although all people share a
fundamental similarity as children of God, to help young people make sense
of their faith we must also understand them as social and cultural beings
with unique and often conflicting sets of purposes, motivations, struggles,
knowledge—and ways of knowing—as well as identities, desires, and abilities. Youth in and out of the Church, to borrow Walt Whitman’s phrase, are
“large [and] contain multitudes.”26
Young people carry their own parcel of preferences, contradictions, and
complexities that inform and are informed by social settings. Social settings
and interactions help shape who we are, want to be, or would like others to
think we are from moment to moment.27 At home a young man is a son or a
brother, in algebra class he is a math whiz, in church he is a struggling reader of
the Book of Mormon, and on a date he is a gentleman. Youth never stop being
children of God, but how that identity is represented to one group or another
and how it interacts with social demands and other identities remains a complex puzzle that highlights the constructed, social nature of today’s youth.
These numerous selves represent the multiple identities youth possess
as part of what it means to exist in a complex, social world.28 Young people
are divine and deeply spiritual, yet they are also wonderfully human and
deserve to be taken seriously on their own terms. By recognizing the messy,
Table 1. Guiding questions about youth
·· What can my students teach me about the gospel and gospel learning?
·· What do I know about the students in my class and how can that inform my instruction?
·· What kinds of people am I helping students become?
·· What evidence is there that I take students seriously?
·· How do my views of youth reflect their intrinsic value as learners and people?
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vibrant, and complex nature of what it means to be a teenager in today’s
world, religious educators can convey the value they place on youth as learners and people.
Doctrine: What We Teach

Religious educators help youth construct deeper, richer understandings of
their faith. This means focusing on the doctrine of Christ29 and the Church’s
other core doctrines.30 These doctrines lie at the heart of teaching and learning in the Church. The following statement explains where to find doctrine
and the promise of learning it:
Your commission, your charter, your objective in religious education [is] to teach
the scriptures. . . . If your students are acquainted with the revelations, there is no
question—personal or social or political or occupational—that need go unanswered. Therein is contained the fullness of the everlasting gospel. Therein we find
principles of truth that will resolve every confusion and every problem and every
dilemma that will face the human family or any individual in it.31

In the model of religious literacies presented in this article, gospel doctrines answer the what questions: What do we teach? What do students
learn? To some degree, this seems obvious: youth make meaning and construct a testimony of the core doctrines contained within the seminal texts of
the Church. Yet there may be some complexity about “doctrine” and therefore what we teach and what students learn.
Surely, the nature of God, the fall and redemption of his children, and
the Atonement of Christ are core doctrines, but what are we to make of loving one another, serving one another, and attending to the poor? All these
truths are found in scripture, taught by modern prophets, and are unlikely
to change, so all may be firmly within the bounds of core, eternal doctrine,
but how much space do each of them occupy doctrinally? How are each of
them—and our faith in them—manifest? Are they the same kinds of doctrine? Instructionally, how much weight should each of these truths receive
in religious education classrooms? Answers to these questions are complex
and are informed, in part, by “what is understood and officially taught . . .
as prophets come to comprehend core doctrines more clearly”32 and by virture of the affordances and expectations of the social and cultural contexts in
which we teach.
How doctrine is understood and what it might mean to individuals and
communities is personally, socially, and culturally informed. Because we
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construct meaning according the contexts in which we live,33 what counts as
core doctrine and interpretations of core doctrine is likely to be influenced by
the local contexts in which doctrine is learned and used. Ostensible conflicts
between what counts as doctrine and local, cultural interpretations of it can
be of particular concern for the Church, given its centralized authority and
the primacy of particular doctrine at particular times. One way to attend to
the relationship of centralized doctrine and local understandings and interpretations of it is through greater attention to how doctrine is taught.
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Table 2. Guiding questions about doctrine
·· What is the place of doctrine in my instruction?
·· How do students’ cultures influence what counts as
doctrine and their understanding of doctrine?
·· Which doctrines seem to resonate in the community I teach in?
·· What conflicts exist between doctrine and local interpretations
of doctrine? How can I address these conflicts?
·· What local understandings can improve my ability to teach doctrine?

Activity: How We Teach

As the key instructional component of the model, “activity” focuses on how
learners and doctrine interact with each other. This interaction is essential
in the construction of gospel knowledge and faith. How these interactions
occur rests on an understanding of what qualifies as appropriate instructional
activities. Reading scripture, for example, is a common and critical activity
for learning doctrine in the Church. President Boyd K. Packer stated that
scripture could provide readers with a testimony of Christ.34 Scripture, however, does nothing to develop religious knowledge, nor does it transmit truth,
or produce testimony.35 The thrust of President Packer’s words, and the crux
of the issue, may be that reading mediates sacred truths and young people’s
learning. Scripture has no meaning outside of our interaction with it. What
youth know, the skills they have, their interests and desires, where they come
from, and their entire lifetime of experiences come to bear upon how they
read scripture, what it means to them, and what they do with their understanding of it. In a word, youth and scripture interact with one another in
social contexts to construct gospel knowledge. As such, how one reads scripture matters.36 The nature of the doctrine-learner interaction is subject to
important social and cultural influences, such as the following:
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Social arrangements: reading scripture individually, in pairs, as small
or large groups, or as a class;
Socially and culturally privileged processes: reading scripture by skimming, identifying confusions, solving problems, annotating, making
connections, or summarizing;
Social and cultural purposes: reading scripture to finish a chapter, find
or answer questions, build faith, identify obscure doctrines, glorify
God, or be moved by the Spirit; and
Social and cultural value: reading scripture to impress a teacher or
peer, learn scriptural narratives, develop faith, make a parent happy, or
become (or want others to see us as) a certain type of person.

Because activities such as reading are tools for facilitating learners’ interaction with doctrine to develop gospel knowledge, activities mediate gospel
learning. These cultural tools are important for Latter-day Saint youth because
learning doctrine like a Latter-day Saint may be different from learning like
members of other faiths, in part because of different social and cultural contexts.37 That is, Latter-day Saint youth read and interact with scripture in
ways that may be different from ways other faith communities use to produce
the knowledge and values that are privileged in their faith. Moving forward,
instructional activities, such as reading, should not only be informed by the
youth we teach, they should reflect the values of the larger faith and local
communities in which we teach.
Table 3. Guiding questions about activities
·· How do students’ lives and experiences inform my selection of activities?
·· How are activities influencing students’ interaction with doctrine?
·· Which activities are likely to generate faith?
·· How are students’ social and cultural experiences likely to
inform their understanding of instructional activities?
·· What types of knowledge are the activities I use likely to produce in students?

Context: Where We Teach

Religious instruction must occur within a space that invites spiritual learning, where everybody feels “loved, trusted, valued, and safe”38 and is willing
to listen to the Holy Spirit’s promptings and where teachers and students
“understand one another, and . . . are edified and rejoice together.”39 When
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these conditions are met, a context is created that supports the development
of religious literacies.
Traditionally, context has been understood as physical space such as a
building or a room, but context can also be a way of thinking, such as a political ideology, as well as “an event, . . . a social group, a realm of knowledge, or
a moment in time.”40 Teaching the Resurrection of Christ in the spring, for
instance, is a way of contextualizing the Resurrection in a moment in time:
we learn about Jesus’s triumph over death as we observe seasonal rebirth. The
issue—and the trouble—is that this contextualization is far from universal.
Contextualizing the teaching of the Resurrection during one notion of springtime is itself situated within a geographic location, a way of thinking about
the Resurrection, and certain social groups. As such, it may not translate well
across contexts or cultures. A springtime view of the Resurrection may lack
resonance for Latter-day Saint youth whose local climates experience only the
slightest variations from one season to another. In various instructional contexts, constructing knowledge of the resurrection may necessitate situating
it in a more appropriate realm of knowledge, way of thinking, or moment in
(seasonal) time, such as the time of year local fish stocks soar, or seasonal fruit
ripens, or following other, local weather events that revive the earth, which
may or may not occur in spring.
Contexts are myriad and overlapping, and we exist within a multitude
of dynamic social contexts whose influence fluctuates in relationship to one
another as we move through life. Understanding the nature of contexts and
how they influence religious teaching and learning in the Church is critical,
in large part because the Church’s membership is increasingly diverse.41 We
might, therefore, consider situating youths’ construction of gospel knowledge within the contexts, broadly conceived, of whom and where we teach.

Table 4. Guiding questions about context
·· How do the instructional contexts of my classroom influence students’ gospel learning?
·· How can the contexts be changed to improve students’ gospel learning?
·· How does my instruction align with the cultures and practices of the local community?
·· What can the local community teach me about the gospel?
·· How might the community I teach in influence my gospel instruction?

Nexeo & Leslie Nilsson, Scripture Study, © 2014 by Intellectual Reserve, Inc.
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President Lorenzo Snow directed members to listen carefully to the whisperings of the Spirit and seek to
“understand the nature of its language.”
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Spirit: By What Power We Teach and Learn

The Holy Spirit is a fundamental part of teaching and learning.42 As the “Spirit
of truth,”43 the Holy Ghost “maketh alive all things; . . . knoweth all things,
and hath all power.”44 It enlightens our minds, teaches, testifies of Christ, and
is the means through which we “may know the truth of all things.”45 The Holy
Ghost is so critical for constructing meaning that we are told, “If ye receive
not the Spirit ye shall not teach.”46 In gospel instruction, the core interaction
of learner, doctrine, and activity must take place in an environment where the
Spirit can whisper truth. This means that the Holy Ghost must surround all
things and be in and through all things for learners to develop faith in Christ
and construct knowledge of gospel principles. If youth engage with doctrine
through particular activities, then they may learn about the gospel—that
is, they may learn facts and stories—but without the Spirit, deep, personal,
transformational learning is unlikely to occur, despite the muscle of particular
methods or instructional efforts.
President Lorenzo Snow directed members to listen carefully to the
whisperings of the Spirit and seek to “understand the nature of its language.”47
Jacob provided some insight on the language of the Spirit. He said, “The
Spirit speaketh the truth and lieth not. Wherefore, it speaketh of things as
they really are, and of things as they really will be; wherefore, these things
[that the Spirit speaks] are manifest unto us plainly, for the salvation of our
souls.”48 One way the Spirit conveys truth is by providing insights and using
means of expression that cohere with our experiences and ways of knowing,
which are drawn from the ways we think and live our lives. Typically, the
Spirit helps us understand truth by speaking in a language that we understand,
using words, ideas, metaphors, images, and feelings that adhere with the way
we make meaning, or can make meaning.
Instructionally, understanding the social and cultural nature with which
the Spirit reveals truth provides a keener understanding of the construction of gospel knowledge as social practice. Just as there is no one way for
Table 5. Guiding questions about the Spirit
·· How clearly can the Spirit be felt in my classroom?
·· How sensitive are students to the language of the Spirit?
·· What are the local manifestations of the Spirit in the community I teach in?
·· What are the common ways the Spirit communicates with my students?
·· Do students recognize how the Spirit produces gospel knowledge and faith (in them)?
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the Spirit to reveal truth, there is not one way to learn gospel truths, develop
faith, or construct a testimony. Developing religious knowledge is a social
practice situated within and informed by institutional, personal, social, and
cultural phenomena.
Implications for Practice

This model of religious literacies provides a simple, dynamic model for thinking about and engaging in religious instruction. For youth to develop an
understanding of sacred truths, each of the elements in the model must be
in place and working appropriately. To neglect any one of them may assure
failure in the development of young people’s gospel learning. If, for example, we engage youth in activities that are not centered on the doctrine of
Christ, then they may practice a skill or play a game, but the activities may not
produce faith because there is no doctrine on which to support them, and
consequently, there is likely to be no witness provided by the Spirit. If, however, we engage youth with doctrine through culturally appropriate activities
within a spiritually and emotionally safe environment, inviting the presence
of the Spirit, then faith is likely to grow and knowledge of gospel truths is
likely to develop.
The primary value of this model is the way in which it represents the relationships among the fundamental elements of religious teaching and learning
in the Church. It is important that each of the elements of the model is
understood and applied in relationship to one another; it is their interaction
that allows for the construction of deep, personal gospel knowledge and the
development of faith. Understanding the relationships among these elements
is critical because it is nearly impossible to identify reified borders among
what is taught, how it is taught, the role of the Spirit, what and how youth
learn, and so forth. In practice, the boundaries among learner, doctrine, activity, context, and Spirit blur as students develop gospel knowledge (figure 1).
Exactly what this looks like will vary from place to place, depending upon the
needs and experiences of the youth, the social and cultural contexts, and the
direction of the Spirit. By attending to the elements identified here and the
way they interact with one another, youth may more readily make meaning
of gospel truths.
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Conclusion

Historically, one of the most influential ways to improve youths’ development
of gospel knowledge and faith is by identifying and developing their religious
literacies, or as this article argues, the socially and culturally appropriate ways
in which they make meaning of the sacred. Because religious literacies represent the practices and purposes for constructing religious knowledge, there
is much at stake with regard to the development of young people’s faith.
Teaching and learning in the Church must therefore be informed by and
responsive to the social and cultural nature of whom we teach, how we teach,
why we teach, where we teach, and by what power we teach. In the end, this
model of religious literacies can contribute to our understanding of how faith
shapes religious learning and instruction as a socially situated practice.
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Multicultural competency in religious education prepares both teachers and ethnic students
to understand and resolve conflicts between ethnic cultures and the gospel culture.

remember visiting an early morning seminary class in Laie, Hawaii, held in
a chapel next to the high school. The seminary teacher was Caucasian. Her
students were Polynesians, Asians, Latinos, and haoles (Caucasians). I noticed
the Tongans were seated together on one side and the Samoans on the opposite side. The Asians were scattered in the middle. The haoles were in the front
seats and the Latinos right next to the back door. The Tongans and Samoans
were talking and laughing. The Asians were quiet, heads bowed down, and
some were sleeping. The Latinos were always looking at the clock, peeking
outside the door, and constantly staring at each other as if a nonverbal communication was transpiring among them. During the class, the teacher was
literally just teaching the haoles in the front seats. They were having a great
discussion and didn’t seem bothered by what was going on beyond the front
seats. When the bell rang, the Latinos were the first ones out, followed by
the Samoans and Tongans, who intentionally hit each other on their way out.
The Asians cautiously picked up their books from the floor and graciously left
the classroom. The haoles stayed for a few minutes after and visited with the
teacher. I came out of that class asking myself, “What has just happened?”
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The current handbook used by Seminaries and Institutes of Religion for
training resources does not address multicultural competency of religious
educators.1 An understanding of cultural diversity has become increasingly
important with the globalization of the Church.2 Even with the globalization of the Church, there are some classrooms that will not be anywhere
near as diverse as the classroom in Hawaii. However, the globalization of the
Church may be reflected in the potential increase of diversity in students of
classrooms that have generally been ethnically homogenous. More students
are confronted with potential conflicts between their ethnic culture and
the gospel culture. In the class that I observed, the seminary teacher clearly
demonstrated a lack of training on how to teach a multicultural class. She
was selective and indifferent to cultural diversity. The ethnic students were
deprived of gospel learning that could assist them in resolving cultural conflicts. Multicultural competency among religious educators would address
these conflicts and respond to other cultural behaviors of learning.
The purpose of this paper is to help seminary and institute teachers
understand what multicultural competency is and the importance of developing it in teaching. First, I will discuss the learning patterns and cultural
behaviors of ethnic students in our classrooms. To accomplish this, I will
define “multicultural competency” and its role in addressing ethnic culture in
light of the gospel culture. Examples of conflicts between ethnic and gospel
cultures, with possible solutions, will be provided. Second, I will discuss how
seminary and institute teachers (hereafter referred to as religious educators)
can develop multicultural competency in gospel teaching through cultural
discoveries and resolving concerns of ethnic students. This will include potential challenges and concerns that could arise in multicultural classes with a list
of applications to address them.
This paper is not intended to address all potential variations of a multicultural classroom. For example, the following special cases will not be discussed:
a non-Caucasian teacher teaching Caucasian students (e.g., a Latino teacher
teaching American students in southern states along the US–Mexico border), a non-Caucasian teacher teaching non-Caucasian students of a different
ethnicity (e.g., a Fijian teaching other Pacific Islander students, a European
teaching refugees not from the European Union, or a Malaysian teaching
various ethnic groups in Southeast Asia). While these special cases will not
be addressed, many principles and applications will still be relevant.
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We as religious educators, including our early-morning seminary teacher
in Laie, have the potential to create an effective gospel-learning environment
for our ethnic students. By becoming multiculturally competent, we will be
able to reach out and assist our ethnic students in fully embracing the gospel
culture in, and beyond, our classrooms. This becomes increasingly important
with seminary and institute classes in 153 countries and total student enrollment exceeding 700,000.3
What Is Multicultural Competency?

Culture is like an iceberg.4 There are elements of culture that need to be
explored beneath what is visible. Multicultural competency involves understanding these elements, which include the traditions, beliefs, customs, race,
and ethnicity of students coming from different parts of the world.5 I will use
the term “ethnic culture” to refer to these elements of culture. “Ethnic students” will refer to students who are non-Caucasian, such as Black or African
American, Latino, Asian, and Pacific Islander. These students may also be
refugees or immigrants from other countries.
There will be discoveries of elements that are acceptable and can be
enriched by the gospel culture. In religious education, multicultural competency is the ability to assist ethnic students in accepting and living the gospel
culture. It is characterized by proficiency in the following:
•

•
•

Developing cultural sensitivities, interactive awareness, and skills in
teaching ethnic students
Affirming gospel truths found in ethnic culture
Assisting ethnic students in identifying ethnic cultural elements that
are contrary to eternal truths

While this list is not exhaustive, it does provide a starting point for a
dialogue in an area of our preparation and training that is often overlooked
in religious education. A multiculturally competent religious educator dives
deeper to explore what is beneath the tip of the iceberg and discovers what
ethnic cultural elements, in light of the gospel, must be forsaken.
The Gospel Culture and Ethnic Culture

It is not the intent of the gospel to encourage our students to adopt a culture
of a specified ethnicity or nationality. The intent is to convert our students to
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become true followers of Jesus Christ by living his gospel culture. The gospel
culture becomes a point of reference for differences in the beliefs and practices
of our ethnic students.6 It is “a distinctive way of life, a set of values and expectations and practices common to all members.”7 The gospel culture promotes
and preserves those elements of ethnic culture that support the teachings of
the gospel. The Lord of the gospel can redeem our students from the incorrect traditions of their ancestors that take them away from the covenant path.
Ethnic culture is a distinct way of life that our ethnic students bring into
our classrooms. It identifies a group of students that have similar backgrounds,
physical features, languages, values, norms, behaviors, and so on. They follow
traditions, or patterns of life, based on their beliefs and values that have been
passed on from generation to generation. Here are a few examples of ethnic
cultures:
•

•

Asian students are typically quiet in class. They are trained to be passive
learners.8 They do not actively engage in class activities or contribute
to class discussions. When I was a young student in the Philippines,
my teachers set rules in the class, such as “Always raise your hand when
you want to say something”; “We have makeup assignments available
for those who are not comfortable participating in class discussions”;
and “If you have any questions during the lesson, write them down
and leave them on my desk.” Providing alternative ways for nonparticipating Asian students to be involved is a way of communicating that
they are still valued in class. Asking students to raise their hands to say
something sends a respectful message that they do not need to participate if they do not want to. Writing activities are another way for
nonvocal Asian students to participate. Teachers with nonvocal Asian
students in a class can distribute writing pads and pencils at the beginning of the class and encourage students to write down their questions
or impressions.
‘Ohana in Hawaiian means family.9 It also describes relationships
beyond the family kin. Any group can be made ‘ohana. I consider my
best friends as my ‘ohana. I also consider my seminary and institute
classes as my ‘ohana. When I started teaching at the Honolulu Institute
of Religion, I studied the ‘ohana culture of Hawaii. I learned that one
way to make my institute class an ‘ohana was to find at least one connection with each of my students. Many of my students were part-Asian,
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and that immediately made us culturally connected. Hawaiians love to
eat. Food is the binding force of ‘ohana. During luncheon devotionals,
I cooked local food for them. I also made an effort to attend their special occasions, bringing leis and gifts with me. Because of ‘ohana, trust
and friendship developed in our class. Communication became clearer
and the learning process improved.
Chinese students tend to have the highest respect for teachers.10 In
their culture, asking the teacher a question is considered disrespectful.
Cultural humility in teachers is a way to address this learning behavior.
This is expressed, for example, when a teacher shows interest in the
culture of an ethnic student. Asking an ethnic student about his or
her culture creates an exchange of roles between the teacher and the
student. The teacher, now acting in the role of a student, shows respect
to the student by giving him or her the role of a teacher. When cultural humility is manifested and recognized, ethnic students become
colearners with teachers. The Apostle Paul demonstrated this kind of
humility: “To the weak became I as weak, that I might gain the weak:
I am made all things to all men, that I might by all means save some”
(1 Corinthians 9:22).
The caste system is a class structure that is determined by birth. It is a
mechanism for dividing society into hereditary classes.11 I witnessed
this ethnic culture on the island of Yap in Micronesia. I could call only
seminary teachers of the same caste as the students. Providing combined activities between the higher and lower caste strata was difficult.
Ethnic culture only allows students to interact with the same caste.
Despite this cultural conflict, we were consistent in holding monthly
seminary activities, which allowed students and teachers from different castes to interact and eventually become more comfortable with
each other. This did not necessarily solve the problem, but it was a way
of acknowledging the problem and taking a stance on the conflict. Not
all cultural conflicts have simple and immediate solutions.
In Korea, ethnic culture provides a relatively high tolerance for dishonesty.12 Lying is necessary to avoid conflict, contention, violence, or
disappointment. For example, a Korean student may lie to save face
when asked about completing an assignment or reading an assigned
scripture block. Trust is the antidote for this cultural inclination
for dishonesty. It promotes honesty. Teachers show trust in ethnic
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•

students by always presuming they have done what they were asked
to do. In multicultural religious education, it is encouraging for ethnic
students to see their teachers overlook their shortcomings and express
trust in their potential. This kind of assumed trust focuses on areas
where ethnic students are more successful, such as regular class attendance, memorizing scripture passages, and being respectful. Instead
of asking how many have read the scripture block, a better approach
would be to say something like, “As you have read the scripture block
for today, the Spirit of the Lord will testify to you that . . .”
In India’s early history, a dowry was paid by the bride’s family to the
groom’s.13 In Africa, it is the groom who pays cash to the bride’s family.14
The dowry system incentivizes young people to live together without
marriage because of the great financial burden it places on the family
obligated to pay. This cultural tradition conflicts with the commandments of the Lord. Paying a dowry is not the Lord’s way. President
Russell M. Nelson denounced this practice in his message to the Saints
in Kenya.15 An Asian student once expressed to me that while they
do not practice dowry in their culture, the families of the bride and
groom are expected to offer gifts to each other as a symbol of the coming together of two families. The problem is that one family often tries
to outdo the other family by spending more for the gift. It creates a
feeling of rivalry between in-laws instead of unity. A young Polynesian
man shared with me his problem of paying for all the expenses of his
upcoming wedding. His girlfriend’s family was demanding an elaborate reception, which included paying for the clothes worn by her
family, ten bridesmaids, and other escorts. These examples may be
considered as cultural variations of the dowry because of the financial
burden imposed on the couple. In cases like these, it is important to
recognize that some elements of ethnic culture are complicated and
do not always have one right solution. Our role is to help ethnic students strengthen their testimony of temple marriage and encourage
them to go to the Lord in prayer to receive revelation for their unique
circumstances.
Refugees are people who escaped their countries because of war and
ethnic, tribal, or religious violence. Refugee students in our classrooms
need utmost care. Having escaped their native countries, many have
been physically, emotionally, and psychologically traumatized. They
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experience severe culture shock, which is a disorientation in a new
environment resulting in depression, anxiety, and a feeling of helplessness.16 As religious educators, we must not play the role of a therapist
or psychologist.17 Instead, we must put the effort into learning about
their country of origin and its conflict. Become aware of community
and web resources that can provide support in teaching.
In the Latino culture, because time is considered relative, deadlines
and schedules become irrelevant.18 Thus Latino students tend to
be late to class because it is socially acceptable not to be on time.19
There is also the culture of mañana, which means tomorrow or even
never.20 Because of mañana, you may find it challenging to get the
desired results for take-home projects and assignments. Having a
Spanish heritage and understanding of the culture, I have found effective ways to address these challenges. I have developed what I call the
piñata principle: To get to the treats inside a piñata, one is blindfolded
and must exert effort in hitting the piñata with a stick. At the beginning
of the school year, the teacher can invite a Latino student to explain
what a piñata is and say gracias (thank you) after the explanation. The
teacher can then explain that seminary class is like a piñata—it contains a lesson that will delight them, but students need to exercise
faith and effort to act on it. The very first act of faith is being on time
to class. Any class activity they complete is another act of faith. Each
act represents another figurative swing at the piñata and brings them
closer to their reward. Having a small piñata hanging somewhere not
only adds cultural flavor to the classroom but also serves as a reminder
of this principle for the Latino students. Knowing that most youth
are motivated by rewards, the teacher can consider providing treats
for students who come to class on time and fulfill their assignments or
offering other incentives for being punctual, such as eliminating one
count of tardiness if they are on time for a whole week.
In their learning culture, Latinos may not openly show what they
know because they do not want other Latino classmates, who may not
know, to feel embarrassed.21 Consider having discussions in smaller
groups and spreading out Latino students in these groups. This may
encourage Latino students to open up and participate in discussions.
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Developing Multicultural Competency

A multiculturally competent religious educator assists ethnic students in
completely embracing the gospel culture. The first step to multicultural competency is to know your own culture. Some questions to introspectively ask
include the following: What is my cultural identity? How can I relate it to
my students? How can they relate to it? When teachers understand their own
cultural identity, it can enable them to find ways to associate their cultures
with the different cultures of their students and feel a part of their cultures’
groups. Consider the following hypothetical interview with a stereotypical
teacher that illustrates a lack of multicultural competency:
Question: “What are some characteristics of your culture?” Answer: “I am
Caucasian. My ancestors came from England. They crossed the plains with
the Mormon pioneers. I played varsity football in high school. I got a scholarship for college. I served my mission in London. I was married in the Salt
Lake Temple. We have annual family reunions. We go on family trips every
summer. I am currently attending graduate school.”
Describe your style of communication. “I like to talk. I like to talk a lot. I
encourage all my students to participate in class discussions. I like to have
them think and express themselves freely. I look at their eyes when they talk to
me. I move around the classroom. I observe the body language of my students,
and I can easily interpret it. I am very animated in teaching. I ask questions. I
use questions to get them involved. I use the whiteboard a lot and sometimes
show videos. You see these pictures on the wall? I change them each week to
match our lessons. Students should have a fun experience in class. My office is
always open to my students for help.”
What can you say about ethnic students in your classroom? “I don’t see
differences in my students. I see everyone as a child of God. I treat all my students the same. I don’t bring up anything about race or diversity. I want all my
students to become united. I do not give special consideration based on their
nationality or cultural behaviors. It is nice to know that they or their parents
came from another country and that they do things differently from us. But
I make sure that no one is disadvantaged in my class. Everyone is equal. They
all have their own way of learning, but as long as they stay with me, they will
learn something.”
This hypothetical interview serves as a basis for comparison against a
multicultural competent teacher. Sometimes, it is easier to understand multicultural competence by describing what it is not. It is not the approach
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illustrated in this hypothetical interview. Imagine the Marshallese immigrant
student in this class struggling to keep up with this teacher’s expectations.
After a short period of time, he may feel overwhelmed and eventually stop
attending seminary. He will stop attending seminary not because he lost his
testimony, but because he was embarrassed that his English was not good
enough to communicate with this teacher. He has difficulty responding to
questions and is always called on. He does not know anything about football
or skiing. He does not think the way his local classmates think. Our hypothetical Marshallese student feels marginalized. He thinks that the gospel, as
taught by our hypothetical seminary teacher, is too much for him to endure.
Gospel teaching is not characterized by the mentality represented in
the hypothetical interview. Developing multicultural competency among
religious educators provides the potential for deeper learning in gospel teaching. Teachers must prepare for, and become aware of, the growing presence
of ethnic students in our classrooms. With immigration as one of the driving factors of population growth in the United States,22 our seminary and
institute classes will continue to become more culturally diverse. This demographic change in the classroom requires an accompanying evolution of our
teaching models.
Challenges and Concerns

Multicultural competency comes with challenges and concerns. Let us
consider addressing the following scenarios in a multicultural seminary or
institute class:
•

In a group activity, you ask students to choose a partner to read and discuss a passage of scriptures. Two students of the same ethnic background
immediately choose each other. Students of the same ethnicity will
naturally want to work together.23 Departure from this norm can be
perceived as unpatriotic. They will come to class together and want
to sit next to each other. For group discussions, most teachers tend
to say, “Get together with the person sitting next to you” or “Form a
group with those seated close to you.” Having taught in a multicultural
class, I found it helpful to assign numbers to students and call out, “All
number ones in one group, all number twos in another group, and
so on.” This manner of dividing into groups prevents ethnic students
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from feeling targeted and avoids any issues of being unpatriotic or disloyal to their friends.
More than half of your class is Asian. Every time you ask questions, only
the Caucasians respond. When you call on the Asian students, all you get
is a smile on their face. This all depends on the questions being asked. If
they know the correct answer with 100 percent certainty, Asians will
respond to the question. They feel embarrassed and humiliated when
they give incorrect or unacceptable answers to questions. For thinking
questions, it may be helpful to say, “There are no wrong answers to this
question.” Asians tend to do well on quizzes because they are often
trained to memorize answers. I have found that Asian students can
easily memorize doctrinal mastery passages and locate them in their
scriptures without difficulty. They love to compete in class activities
that they know they are good at.
It is the first day of class; as you are welcoming students coming into your
classroom, a young man from the Pacific Islands gives you a big hug and
kisses you on both your cheeks. A multiculturally competent teacher
must be accepting of the different behaviors of ethnic students in greeting their teachers. In New Zealand, hongi is when two people press
their noses and foreheads together at the same time.24 It is symbolic
of exchanging the hā, which is interpreted as the “breath of life.” This
is also practiced in Hawaii, where it is referred to as honi.25 Hugging
and kissing is very common in the Polynesian islands. It is a symbol
of acceptance and reverence. In contrast, Japanese students prefer just
bowing. Indonesian students shake hands gently, not firmly, and touch
their chests after shaking hands. In the island of Chuuk in Micronesia,
it is a sign of deepest respect and courtesy to shake hands with your left
hand supporting your right elbow.
After teaching the law of chastity, a student hands you a note with the
comment “We don’t talk about sex in our culture.” I find that ethnic
students, generally, are not comfortable discussing things related to
the law of chastity or physical intimacy in class. A missionary couple
from the United States was teaching a class of young married couples
in Majuro, part of the Republic of the Marshall Islands. At the conclusion of the lesson on strengthening love between married couples, they
suggested that the students express more of their love by saying “I love
you” to one another, concluding with a kiss. This did not go well, and I
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received complaints from some students about the impropriety of the
recommendation. On the island of Ebeye, also in the Marshall Islands,
when teaching about the law of chastity, missionaries would simply
say, “Don’t sleep with a man or a woman who is not your husband or
wife.” We adopted this in our seminary class on the island, and our
Marshallese youth were able to understand the law of chastity better.
In observing multicultural competency, we must be cautious in using
the word sex or sexual. With this scenario, a multiculturally competent
teacher could respond with a note, a verbal apology, and encouragement for students to consider reading For the Strength of Youth or a
specific talk by prophets on the subject matter.
A Latino student comes up to you after class. As she is talking to you, she
starts squeezing your arm. Latinos sometimes use the sense of touch
when conversing with someone who is in authority.26 This is an expression of absolute respect, but it is only expressed by the student to the
teacher and not the other way around. For multicultural competency,
there must be openness to what ethnic students are doing and an
understanding of their behavior. This openness creates better communication for both the teacher and ethnic students.
You are teaching about the Word of Wisdom and ask the class if they have
any questions. One student asks about the drinking of kava in ceremonies,
another asks about betel nut chewing for medicinal purposes, and another
asks about rice coffee. In Tonga, kava is a ceremonial drink used in
bestowing an honorary title or coronation.27 It is also consumed during
a royal death or marriage ceremony. It is made from a pepper plant and
is highly intoxicating. Some Tongan members drink kava beyond its
ceremonial purposes, for example, when they hang out with friends or
at family gatherings, justifying it as a medium for strengthening friendships and family bonding. However, some men abuse it to intoxication,
resulting in abandonment of family responsibilities and physical abuse
of family members. Betel nut chewing is prevalent in the Republic of
Palau and in the island of Yap in Micronesia. It is a sign of respect and
a budding relationship between two people. Betel nut is a stimulant
that boosts energy, resulting in a feeling of well-being and euphoria.
However, betel nut chewing causes severe side effects, such as oral cancer.28 Rice coffee is a coffee substitute without caffeine. It tastes and
smells like coffee. It is made from toasted rice and is commonly used in
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the Philippines. My family members were heavy coffee drinkers before
we joined the Church. Rice coffee became our substitute following our
conversion. The idea came from members who assured us that, in time,
we would lose our coffee-drinking habits. Ultimately, it was a better
understanding of the Word of Wisdom, and not the rice coffee, that
helped us overcome this habit. To be multiculturally competent, one
must put forth an effort to become aware of and study such behaviors
and practices of your ethnic students. My experience has shown that
ethnic students really do know what the right thing to do is when it
comes to these kinds of questions. They just need confirmation and
support from their teacher.
While teaching about the importance of marriage, the following statements are made by students: “In our culture, we can’t get married until
after all our older siblings are married first.” “In our culture, we can’t
get married until we finish college.” “We help our parents finance our
younger siblings’ college, and we can get married only after they complete
college.” “Customary marriage is recognized in our culture.” “We can’t
have two marriages in the family in the same year.” “My mom married
my stepdad, who is the younger brother of my dad, who died when I was
little. It was customary in our culture.” The subject of marriage is one
of the most controversial topics among our ethnic students. In some
ethnic cultures, children are considered investments. Having more
children elevates the family’s socioeconomic status. It secures financial stability and future care for parents in their retirement. Older
siblings are expected to relieve the parents of financial responsibility
for the younger children. Education is crucial to a family’s success and
brings honor to the parents. Many of the Church’s young adults in
Asia marry in their late thirties because of financial obligations to their
family. This financial obligation may also extend even after marriage.
Having two marriages in the family in the same year is customarily
avoided, not only because of the financial burden, but also because
of a belief in bad luck for the couples. Customary marriage is when
a man and a woman have lived together for many years without civil
marriage and have children. They are then considered married in their
village. This practice is common and socially acceptable in Micronesia.
Church policy requires unwed couples to be married first before being
baptized. Older unwed couples in Micronesia find this unsettling. In
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another cultural example related to marriage, I had a seminary teacher
in Chuuk who was married to his older brother’s widow. Her oldest
child was about the same age as he was. He was obligated to marry
her to sustain the family. Ethnic students need to resolve these marital issues in light of gospel culture. “The Family: A Proclamation to
the World” is an important document for our ethnic students to study
extensively. Its teachings on marriage—including gender, procreation,
and parenting—must be the basis in addressing elements of ethnic culture that conflict with the gospel culture.29 Creating different focus
groups in class may help. Each group can focus on addressing one ethnic culture’s approach to marriage. Ethnic students may respond better
in smaller group discussion rather than in a big class. Consider inviting
an ethnic student to be the facilitator for the focus group.
Multicultural competency in religious education prepares both teachers and ethnic students to understand and resolve conflicts between ethnic
cultures and the gospel culture. Ethnic students will feel less marginalized as
they learn to resolve these conflicts and completely embrace the gospel culture. They will be able to see their ethnic culture with an eternal perspective
and learn how to act in faith by choosing to turn to the Lord.
Applications

Here are a few more specific applications of principles that can help teachers
support ethnic students in a multicultural class and become a multiculturally
competent religious educator:
•

•

Encourage ethnic students to pray in their native tongue. Invite local
returned missionaries to pray in their mission languages. Learn the
greetings of your ethnic students in their language. Ethnic students
are more welcoming and trusting when you speak their language to
some extent. It is a manifestation of your interest in, and love of, their
ethnic culture.
At the beginning of the school year or semester, encourage ethnic students to share something about their ethnic culture. Pronounce their
names properly. Ask about the meaning of their names. Make an effort
to attend multicultural celebrations in your community and share
your experiences with your class.
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Use more pictures that represent different ethnic cultures. The
Church Media Library has a collection of international images and
videos filmed in foreign lands.30 Ethnic students need to feel that even
though they are the minority, the Church is global. Use examples
from different ethnic cultures that are similar to those examples suggested in the curriculum. Suggested scenarios or case studies in the
curriculum can be modified to have an international flavor. Many of
our Church leaders refer to people from different ethnic cultures who
have made significant contributions to humanity. President Thomas S.
Monson included Mother Teresa in his general conference talk about
charity;31 Elder Dale G. Renlund quoted Nelson Mandela on being a
saint;32 and President Russell M. Nelson acknowledged Confucius as
a peacemaker.33
Move beyond “multicultural moments.” For example, some recognitions of ethnic cultures take place at designated times of the year—black
history is observed during the month of February; Asian Pacific history is celebrated in the month of May; and national Hispanic heritage
is recognized in September. 34
In a multicultural class, special cultural holidays can be acknowledged.
As teachers, we must realize that having ethnic students in our classes
is a celebration itself. Such students should be acknowledged and
appreciated.
Local students expect ethnic students to adjust to their culture and
not vice versa. A multiculturally competent teacher can address this
problem by constantly reminding local students that the perspectives
of their ethnic classmates validate the globalization of the Church. I
find it helpful at times to say to my local students, “You never know—
you might serve a mission in Japan!” In response to this statement, I
have seen my Japanese students express appreciation because it created
an interest in Japan. Building a connection between local students and
ethnic students brings confidence to our ethnic students. This confidence encourages them to share their voices in class.
Avoid using colloquialisms in a multicultural class. It is difficult for
ethnic students to interpret colloquial language because the words are
not used literally but metaphorically. Examples of colloquialisms are
feeling blue, couch potato, down-to-earth, the cold shoulder, piece of
cake, and wrap up.
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Use diversity questions. These are questions that promote inclusion
of ethnic students and encourage participation in class discussions.
Examples of these questions include “How is this similar to your culture?”; “How do you translate this word in your language?”; “Would
this be appropriate in your culture?”; and “Would anyone like to share
a different perspective?”
Remember that the gospel culture is not Utah-Mormon culture. Avoid
LDS jargon or pop culture references that are Utah-centric or exclusively American. Do not assume that ethnic students are familiar with
popular LDS movies (e.g., God’s Army, The Singles Ward, Saturday’s
Warrior, or even The Princess Bride) or musicians (e.g., Lexi Walker,
Lindsey Stirling, or The Piano Guys).

Summary and Conclusion

My purpose in writing this paper is to initiate a dialogue for an update in
our training as religious educators. There is a critical need for multicultural
competency in religious education. It is not addressed in our current manuals and training meetings and resources. I began this paper with a story of a
Caucasian seminary teacher in Laie, Hawaii. She was not equipped to teach
such a wide range of ethnicities in her class. It is easy to forget that while we
teach the gospel, we also teach students. Some of these students come from
cultures that may not necessarily fit, nor respond well to, the teaching model
of the hypothetical seminary teacher discussed earlier. Ethnic students are
marginalized in our seminary and institute classes. They are challenged with
conflicts between their ethnic culture and the gospel culture. If we do not
engage them in gospel teaching, we will lose them. They need affirmation of
the gospel culture that they have embraced. If we expect them to make a difficult change in their way of life, we must be prepared to help them by training
on, and developing, multicultural competency.
To develop multicultural competency, I have presented some examples
of ethnic cultural behaviors that are acceptable and those that are not. These
examples describe some of the learning patterns and behaviors of ethnic students. I included how best to address them based on my personal experiences
and academic study of multicultural education. I brought up some challenges
and concerns in a multicultural classroom and how to appropriately address
them. A few applications were also included to support our ethnic students
in our seminary and institute classes.
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Multicultural competency in religious education is based on the principles and teachings contained in the Gospel Teaching and Learning handbook
and in the Doctrinal Mastery Core Document. There is great potential for
further studies in the field of multicultural competency, which I intend to
pursue. It is my hope that this paper generates discussion and scholarship
among religious educators concerning this important need.
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“Lamanite” carries with it several connotations, and the degree to which Hispanics identify with it varies greatly,
from wholehearted and enthusiastic acceptance to a complete lack of identification.

n September 1972, the Ensign published a piece called “What Is a
Lamanite?” Using an “imaginary conversation” between different individuals of Latin American descent and a Church leader, this article got to
the heart of the complexity of Lamanite identification within The Church
of Jesus Christ of Latter-day Saints.1 When this piece was published in the
1970s—and even long before—some Church leaders strongly encouraged
Hispanics to identify as Lamanites, a name referring to a people found in the
Church’s founding scripture—the Book of Mormon. Even with the Church’s
encouragement, however, not all Hispanics jumped to identify as Lamanites.
The “What Is a Lamanite?” piece is one of the only documents during the
President Spencer W. Kimball time period that explored the diversity of
beliefs about this term among Hispanics; it was “an important, if not overlooked, reminder that not all Saints whom Church leaders such as Kimball
saw as Lamanites understood themselves in those same terms.”2
This paper seeks to recover some of the diversity and complexity expressed
in that article and to add further depth, context, and perspective. Hispanics,
depending on the specific factors that influenced them, held an incredible
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variety of ideas regarding Lamanite identity by the decade of 1990. This paper
will therefore provide a snapshot of Hispanic feelings toward Lamanite identity in the early 1990s;3 its analysis is historical, and the paper is therefore not
a survey of 2018 attitudes. By the 1990s the influence of Church leaders and
other prominent Mormons, the decline of Lamanite identification in official
LDS discourse, the Chicano movement, and the process of Americanization
contributed to shaping the following levels of Lamanite identification within
LDS Hispanic Americans: positive and negative identification, nonidentification, and a primary identification as a child of God.
Aside from a few pieces by Jessie Embry, John-Charles Duffy, Orlando
Rivera, Armand Mauss, Thomas W. Murphy, and a recent memoir by Ignacio
García, few works deal with the history of LDS Hispanics in the United
States or with Lamanite identification among Hispanics in general. The
work of these authors is very important, but none has given extensive attention to Lamanite identification besides Duffy and Mauss.4 This article both
expands and adds to previous work by investigating how Hispanics themselves felt about Lamanite identification. The main sources for this paper
come from interviews housed in the L. Tom Perry Special Collections of the
Brigham Young University library. Generally speaking, the discourse about
what Lamanite identification means has been dominated by official Church
sources, and Hispanics themselves have had less opportunity and fewer mediums to disseminate their experiences. But these oral history interviews take
a great step in giving a voice to average LDS Hispanic Americans, allowing
their own words to speak about how they viewed the word Lamanite.
These interviews were conducted in 1991–92 as part of a project headed
by Jessie L. Embry, the LDS Hispanic American Oral History Project.
Three native Spanish speakers (college students from or with roots in Peru,
Argentina, and Mexico) conducted almost all of the ninety-four interviews.
While these interviews are an invaluable source, they do present certain
limitations. These interviews in no way statistically represent the beliefs
and experiences of all Hispanics. Indeed, Embry describes the impossibility
of creating a perfect sampling of LDS Hispanic Americans: “LDS Church
records do not list nationalities, so it is impossible to determine how many
Spanish-speaking Mormons live in the United States.”5
Over half of the interviews (fifty-two) took place in Utah, and thirtyfour of the interviewees were BYU students. The large representation of BYU
students does slant the results, as they did not typify the Latino Mormon
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community at large. Students interacted daily with forces—such as a majority
white student population—that could make them more or less likely to identify as a Lamanite. But many of these individuals had lived in various parts of
the country before settling down in Utah, so their experiences do not solely
represent life in Utah or at BYU.6 The interviewees were interviewed either
at BYU or at their home, wherever their home might have been. However, I
sought to analyze the words of interviewees from many different countries,
age groups, and backgrounds. Even though it is impossible to collect a truly
representative historical sample, these oral history interviews shed great light
on how some LDS Hispanic Americans viewed Lamanite identity in the
nineties, adding a variety of different perspectives that are told from a personal viewpoint.7
History of the Term Lamanites

The full history of the term Lamanite is too extensive to discuss in its entirety
here, so I have selected the developments that prove most important to understanding how LDS Hispanic Americans came to identify with that term. The
term Lamanite derives from the Book of Mormon. The book, considered a
holy writ, tells the story of two groups of people in the ancient Americas, the
Nephites and the Lamanites. Some believe the Book of Mormon describes the
Nephites as literally white skinned and the Lamanites as literally dark skinned,
while others think these descriptions are symbolic of inward spiritual conditions.8 The Nephites and Lamanites both go through periods of righteousness
and apostasy, but in an early period of the book, the Lamanites are cursed
by God for disobedience, becoming “an idle people, full of mischief and
subtlety, [that] did seek in the wilderness for beasts of prey” (2 Nephi 5:24).
They were also described as “a wild, and ferocious, and a blood-thirsty people”
(Mosiah 10:12). But the Book of Mormon also prophesied a glorious future
for the Lamanites in which the “promises of the Lord” would be extended to
them and they would be “brought to the true knowledge” and be numbered
among God’s people again (Helaman 15:12–13).
In 1830, when the Church was founded, Hispanics were not immediately
linked to the Lamanites. Instead, Church leaders used the term Lamanite
to describe Native American tribes in the western part of what is now the
United States.9 But not too many years passed before Church leaders linked
Hispanics to the peoples of the Book of Mormon. For example, in 1845 the
Quorum of the Twelve Apostles said that native peoples throughout North
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and South America were “a remnant of the tribes of Israel,” or, in other words,
Lamanites. In 1851, Parley P. Pratt issued an apostolic proclamation that read,
“Red men of the forest; Peruvians, Mexicans, Guatimalians [sic], descendants
of every tribe and tongue of this mysterious race, your history, your gospel,
your destiny is revealed.”10 Church leaders like Pratt believed that Hispanics
and other ethnic groups would discover previously unknown knowledge
about their history and culture through the Book of Mormon, therefore helping them understand their true identity. That identity was wrapped up in a
destiny, a destiny in which, as a people, they would play an important role in
the events leading up to the Second Coming of Jesus Christ.
Throughout the first half of the twentieth century, Church leaders and
missionaries would repeatedly make references to Latin Americans’ Lamanite
heritage.11 For example, Church leaders like Rey L. Pratt and Anthony Ivins
believed firmly in the Israelite heritage of the peoples of Latin America.12
Church leaders encouraged members in Latin America to explore and
articulate their Lamanite identity. One of the most prominent Latinos in
the development of the term was Margarito Bautista, from Mexico. Bautista
was, in the words of one historian, “an uncommonly gifted man and a gifted
orator.”13 In his popular and controversial tome published in 1935, La evolucion de Mexico, he outlined his beliefs about Lamanite identity and Mexico’s
place in the Restoration. His written work was some of the first expressions
of Lamanite self-identification in Latin America.14 Bautista believed the
Lamanites were the progenitors of the Chichimecas and the Aztecs, while
the Nephites were connected with the Mayas and Toltecs.15
The book was received very well by native Mexicans, “many of whom took
great pride in their mighty Lamanite ancestors.”16 Bautista’s writings gave
Mexicans an honorable past and a hope-filled future.17 While he did acknowledge the wickedness of the Lamanites at times in the Book of Mormon, he
claimed that “when the Lamanite tribes converted to true Christianity, we
find them living a superlatively incomparable life.”18 Their civilization held
much to admire. He wrote this regarding the Lamanites’ bright future: “With
regard to everything lost, materially and spiritually, etc., we find a marvelous
hope that will be a reality for all of us the descendants of those peoples of the
past.”19 He also used several Book of Mormon scriptures to predict that the
time of the Gentiles, or the dominance of Church affairs by Anglo members—
whose authority Bautista chaffed under and who did not receive Bautista’s
book well20—would end and that the Lamanites’ “sovereignty in all of its

LDS Hispanic Americans and Lamanite Identity

97

fullness will be restored.” He also claimed that the New Jerusalem would be
built by native peoples.21 As previously stated, Bautista’s book was one of the
first publications that embraced Lamanite self-identification, and his words
inspired contemporary Mexicans to be proud of a Lamanite past and to have
hope for a brighter future.
So while Church leaders and Hispanics had long identified the peoples
of Mexico, Central America, and South America as Lamanites, “hemispheric
Lamanite identification [that is, identifying all peoples with native roots in
North and South America and the Pacific as Lamanites] enjoyed its heyday during the forty years of Spencer W. Kimball’s tenure [1943–1985] as
LDS apostle and later Church president.”22 Spencer W. Kimball, both as an
Apostle and as President of the Church, was extremely passionate regarding the Church’s duty to the Lamanites. He fervently believed that “the day
of the Lamanite is surely here” and that the Church and its members were
“instruments in helping to bring to pass the prophecies of renewed vitality,
acceptance of the gospel, and resumption to a favored place as a part of God’s
chosen people.”23
Kimball believed that Lamanite people were “good,” “honest,” “warmhearted,” and “loveable” people, a people that had “a natural faith” and were
“close to the Lord.” He hoped to communicate to Lamanite peoples that they
“belong[ed] to a great race” and were of “royal blood.”24 Kimball promised
Lamanite individuals that if they read the Book of Mormon “with a sincere
desire to know its truth,” they would receive a spiritual confirmation that the
people in that book were their ancestors, that the book was their history, and
that they were also Lamanite.25 Hoping that Lamanite identification would
“counteract prejudice,” Kimball “encouraged [native peoples in the Americas
and in the Pacific] to embrace Lamanite identity as their ‘true heritage’ and
‘true identity.’”26
The 1980s were a decade in which Church leaders and scholars began to
associate the Book of Mormon more with Mesoamerica. Mauss gives three
reasons for this: (1) the lack of success of the programs for Native Americans
in the US throughout the preceding decades, (2) the success of missionary
work in Latin America, and (3) the work of several LDS scholars and scholarly
institutions, such as John Sorenson and the Foundation for Ancient Research
and Mormon Studies (FARMS), in making parallels between the Book of
Mormon and Mesoamerica.27 Duffy writes that this was a “crucial shift in
LDS discourse”: it was a shift “from hemispheric Lamanite identification to
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limited Lamanite identification or no Lamanite identification.”28 According
to this view of limited Lamanite identification, Lamanites would have inhabited a relatively small area in Mesoamerica, and the American continent
had already been populated by many peoples before Lehi and his family
ever arrived. This contrasted with hemispheric identification, the belief that
the Lamanites were the progenitors of almost all the native peoples of the
Americas.29
During this decade of transition, Agrícol Lozano Herrera, the first
“Mexican Lamanite” to become a stake president, continued to shape LDS
Mexican conceptions of Lamanite identity. He wrote his own book, Historia
del mormonismo en Mexico, in 1983. In it he identified himself and the Mexican
people as Lamanites. According to one historian, he had a negative association with the term.30 And it is true that Lozano believed that Lamanites were
more prone to rebelling, criticizing, and opposing Church leadership and that
the children of Laman were “stiff necked,” but his words do not indicate that
Lamanite was strictly a pejorative term.31 While he believed that Lamanites
had fallen as a people, they still had a proud heritage and a promising future.
In fact, he opens his book about the history of Mormonism in Mexico by
describing how the Restoration set in motion the Book of Mormon promises
that the Lamanites would be redeemed.32 The Restoration, and those who
brought its message to the seed of Lehi, taught indigenous peoples that they
could “again walk the path that their fathers had tread” and that “their misery,
their poverty, their apostasy, their darkness, did not correspond with their
inheritance, their destiny, their possibilities, to their honor, to their seed as
children of gods.”33 In short, he believed the Lamanites had indeed once been
righteous but had apostatized. And while their seed might still bear some
negative characteristics, ultimately they had “possibilities” and a “destiny”
that were exciting.
Even as the Book of Mormon’s historical backdrop was increasingly more
associated with Mesoamerica, after Kimball’s death in 1985 there was “a sharp,
immediate decline in Lamanite identification by top-level Church leaders.”34
Church leaders became more concerned with promoting unity within the
Church, not elevating one ethnic group of people above others. President
Kimball’s death wasn’t the only factor. Mauss also adds that missionary success in many areas of the world led to a decline in any “references to different
lineages and their special blessings or curses . . . [,] [which] became untenable in the face of the conversion and faithfulness of people from so many
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lineages having no obvious ‘racial’ identification.”35 They also saw the need
to pull back on previous claims that all natives of North and South America
and the Pacific were descendants of the Lamanites. This retreat came as a reaction to the scientific community, which accepted other theories as to how the
Americas were populated.36
The oral history interviews of LDS Hispanic Americans that form the
foundational sources for this paper were conducted in 1991, a time when
Lamanite identification was declining among Church leaders but also a time
when Mesoamerica was becoming increasingly linked as the setting for the
Book of Mormon. All of the interviewees, therefore, grew up during the
Kimball era of encouraging Lamanite identification, but some of the younger
interviewees came of age during the period of decline in official Lamanite
identification. The influence of many of these factors is evident in some of
the interviewees’ responses with regard to the word Lamanite—that influence will be explored further in the following pages. This term carries with
it several connotations, and the degree to which Hispanics identify with it
varies greatly, from wholehearted and enthusiastic acceptance to a complete
lack of identification.
Positive Identification
Pre-Columbian Heritage

Those who embraced Lamanite identity did so for a variety of reasons. One
reason was that being Lamanite connected individuals back to their preColumbian ancestors. For some, part of the appeal of connecting to one’s
ancestral roots had to do with the values of the Chicano movement. Those
who had contact with the Chicano movement typically connected more positively with the term Lamanite. The Chicano movement was the civil rights
movement of Mexican Americans during the 1960s and 1970s. Ignacio M.
García, an LDS member and one of the foremost scholars on the Chicano
movement, described it as “a cultural radical nationalist current.” It “was a
strange combination of rural traditionalism, leftist ideas, and liberal presumptions. Never a defined ideology, this political current attracted young people
in search of identity, older people seeking to reaffirm traditional values, and
middle-class militants whose cry was Ya basta! or ‘Enough already!’”37
The Chicano movement proudly promoted indigenous peoples and
civilizations of the Americas and provided a lens that made positive identification with Lamanites natural. It wasn’t until Ignacio García started to study
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the works of Chicano intellectuals while in college that he began to attach a
historical identity to Mexicans, one the Book of Mormon provided added
depth to:
Taking [Octavio] Romano’s [a Chicano scholar] work and tying it to the Book of
Mormon allowed me to see Mexicans and eventually Latinos as a historical people
with a rich—and sometimes tragic—history, with heroes, philosophy, and even
prophets. . . . It was my way of trying to develop not only a Chicano identity but also
a Mormon one that was different from that of my white brothers and sisters, and so
necessary, I believed, to free us mormones from the idea that we would always be a
people to be shepherded and led by others outside our flock.38

This identity provided a paradigm, shaping García’s view of the past, his present, and the future of Hispanics in the Church.
Another individual who was influenced by the Chicano movement was
Orlando Rivera, who was a bishop of the Spanish-speaking Lucero Ward
in Salt Lake City as well as a professor at the University of Utah. He wrote,
“In the Church, people refer to us as Lamanites. Some have thought this to
be offensive. But for most of us it is not, especially those of us who identify
ourselves as Americans of Mexican descent. We call ourselves Chicanos, and
all Chicanos think of themselves as having an Indo-Hispanic background,
of having ancestral roots native to America as well as to Europe. Thus, your
considering us Lamanites is in no way offensive, but rather acceptable to our
people.”39 Rivera explicitly linked Chicano ideology with Lamanite identification. Several of these pre-Columbian civilizations were renowned for
their glory and accomplishments. Some of their cities (such as the Aztecs’
Tenochtitlan) were densely populated, even more so than Europe’s biggest cities. Some had written languages and excelled in astronomy. In short, they were
powerful civilizations that one could feel pride in. Making a link between
these civilizations and Lamanite identity imbued Lamanite history—which
the Book of Mormon describes as both righteous and rebellious—with great
secular accomplishments.
Rivera also did not want his cultural identity to be wholly subsumed by
an LDS identity. He disagreed with white members who believed that “‘LDS’
is a sufficient and complete culture independent of anything else, and that
we [LDS Hispanics] should all be able to leave behind whatever traditions or
characteristics of our life-style we may have.” He believed that he could “adopt
the central norms and values associated with the ordinances and doctrines”
without leaving behind his heritage, which led to conflict with American
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members of the Church who believed US Mormon culture to be the equivalent of gospel culture. “This uncritical assumption,” he says, “prescribes that we
‘foreigners’ should change culturally but that no such requirement is imposed
upon those of the ‘central Mormon culture.’”40 Chicano and Lamanite identity provided an opportunity for Hispanics to, as Mauss described when
discussing LDS converts in Latin America, “claim a special or divine distinction in contrast to . . . their Anglo-Mormon coreligionists.”41 It allowed
Hispanics to participate as part of the Church without having to abnegate
their identity and melt into a mostly white American Church membership.
Spiritual Heritage

However, some Latinos did not know of or did not associate with the
Chicano movement; instead, they connected more with the spiritual history of their ancestors than with any tie that they might have made between
the Lamanites and the great civilizations of the Americas, such as the Aztecs,
Mayas, or Incas. Lorenza Zamarron was of Mexican descent and converted to
the Church when she was eleven. She said, “When it comes to ancestors, they
really made me proud that my ancestors once had the light that I have now.
Even though they lost that knowledge, I am aware that they had it before. I
come from them, and it is a blessing that I have this knowledge.”42 Zamarron
identified with and claimed a heritage that went all the way back to the Book
of Mormon peoples, a legacy that she was proud of, as it purported that her
ancestors held the same Christian beliefs she currently held.
Other examples of this belief come from the Ensign. Jennie Duran, “a
convert of Spanish and Indian ancestry,” said, “I get a strange and wonderful
feeling when I realize that my veins are rich with the blood of Ephraim of the
house of Joseph. [The Book of Mormon states that Lamanites are descendants
of the house of Israel.] I have two precious heritages.” She added, “‘The Lord’s
Church teaches that an individual must have self-esteem, a righteous pride
in his family, and pride in his ancestry,’ Jennie says. ‘I am thankful to belong
to a Church where different cultures can enjoy fellowship in the house of
the Lord, “no more strangers and foreigners, but fellow citizens” (Eph. 2:19)
in the household of God.’”43 Duran credited the Church with bringing her
knowledge of her “precious heritages,” which instilled in her “self-esteem” and
“righteous pride” in her ancestry. It seems these beliefs allowed her to interact
with more self-confidence with members of the Church of different cultures.
Perhaps that was part of the appeal of Lamanite identity for LDS Hispanic
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Americans. It gifted them a distinct identity within the Church, one that
didn’t make them like every other white member of the Church but, because
of their “royal blood” (as President Kimball said), still raised them above the
prejudices of white members, making them fellow citizens in the Church.
Hope-Filled Future

Hispanics not only related with pride to the past but also identified hopefully
with the bright future that LDS scripture and discourse promise the descendants of the Lamanites. One such scripture in the Doctrine and Covenants
reads, “But before the great day of the Lord shall come, . . . the Lamanites
shall blossom as the rose” (D&C 49:24). Reacting to this scripture, Zamarron
stated, “When I was growing up, I always heard that the Lamanites would
progress. They would blossom like a rose. I was looking forward for that day.
I think that is coming more and more. I think that prophecy is going to be
fulfilled.”44 Echoing a similar statement, Kenneth Gonzales—a recent convert from California of Mexican heritage—responded to the question of how
LDS doctrines and values had shaped his outlook on the future of Spanish
speakers by saying, “Especially in relation to the Lamanite cultures, I would
say that Spanish speakers have a definite place in the LDS church.” He then
went on to describe that Spanish speakers particularly will contribute as leaders of the LDS Church.45
This bright future was seen by many as both spiritual and secular. Ignacio
García wrote, “The promises there of a ‘blossoming of the rose’ seemed to
imply that both Native Americans and their primos the mestizos would one
day arise from the ashes of exploitation, poverty, segregation, and inferiority to take command of their lives and eventually unshackle themselves from
the rule of the ‘gentile’ which to us was simply the gringo.”46 The hope of
this prophecy no doubt resonated with many Hispanic Americans who
struggled daily against “exploitation, poverty, segregation, and inferiority.”
And because global, regional, and sometimes even local Church leadership
was mostly white, one could see how the Lamanites blossoming would instill
hope in someone like Kenneth Gonzalez that Hispanic leaders would be able
rise up and lead the flocks of the Church.
Gonzalez also identified positively with the term Lamanite for several
other reasons. Gonzalez had been a devout Catholic before heading off to
BYU, where he found an Anglo population that he called “over abundant.”
The lack of other ethnic groups on campus cemented his opposition to being
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baptized in the LDS Church. He questioned, “How could this Church say
that it is true when the population is so extreme in the Anglo population?”47
However, his barriers against baptism slowly began to come down when he
joined the Lamanite Generation, which the Deseret News called “Brigham
Young University’s premier ethnic music and dance company.”48 The group
rehearsed and performed musical and dance numbers reflecting Polynesian,
Native American, and Hispanic culture. It began in 1971, created by a white
BYU student and his wife, who was Maori. It was originally designed to be “a
vehicle for cultivating pride in the Indian/Lamanite identity among its Indian
performers” but eventually began to include other groups besides Native
Americans, “expanding the public definition of Lamanite to include other
ethnic groups and giving worldwide attention to the part played by all these
groups in the work of the church.”49 At the peak of its productivity, 1977, the
Lamanite Generation gave forty-five performances in one year.50
Gonzalez’s experience with the group shows that Lamanite identity was
not merely to inform one’s ethnic identity but also to inspire one’s religious
identity. Before joining the group, Gonzalez said he didn’t know much about
it except that “it was a group showing and sharing the different Lamanite
cultures,” which he thought “was the coolest thing.”51 He soon attended a
Lamanite Generation retreat; he said it was the “first time I saw these brown
people get up and start bearing their testimony. It had a total, definite effect
on me.”
Gonzalez not only admired these “Lamanites” but also felt them to be
distinct from and perhaps more spiritual than the general white LDS population. Acknowledging his own potential partiality, Gonzalez explains: “Maybe
this is a biased point of view, but I still believe that the Lamanite people have
a special spirit that Heavenly Father gave them, and it is very, very strong.
It is a little different than what I think the Anglos have in their spirit. It all
comes from the Holy Ghost, but there is just a little extra something.” He
later added, “You can feel the spirit all the time, but it is never as strong and
powerful and unique as when you’re with the Lamanite Generation.” This
view demonstrates a belief in the chosen and special nature of Lamanites,
who are intrinsically different than white members of the Church. Their spirit
was just stronger because of their connection to their Book of Mormon heritage, perhaps. But this train of thought made positive Lamanite identification
exciting and uplifting.
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When asked how he felt about mate selection, Gonzalez responded that
he would prefer to marry “a beautiful Lamanite young woman.” His answer to
this question demonstrates a pride in and love for Lamanite people. Spouses
influence their partner and children in many ways, such as the language
spoken at home, the cultural customs observed, and the family identity. For
instance, Myriam Lopez Furrows, from Puerto Rico, married an American
and cited her marriage as a possible reason as to why over the past ten years
she has lost more and more of her cultural background, “adapting more to
the white American culture.”52 Gonzalez’s preference in marrying a “beautiful
Lamanite” woman shows a desire to perpetuate his identity throughout his
life and the lives of his future children. “I want my sons and my daughters to
know who they are and what their purpose here is,” he said. “I want them to
have a strong sense of who they are, a strong sense of their identity. . . . I want
them to have a strong sense of importance of culture, importance of friends,
importance of family, and importance of religion.”53
Negative Identification

Although some Hispanics identified positively with the word Lamanite,
not all did, and some of the negative feelings surrounding that identification sometimes emanated from white members of the Church. Although
President Kimball and other Church leaders believed that Lamanite identification would wear away the “vestiges of paternalism and prejudice among the
non-Lamanites in the Church,” the opposite sometimes occurred.54
Mario Valencia, who was born in Texas and whose mother and father
were both Mexican, related something his sister had experienced. One day,
while waiting outside an LDS temple, his sister ran into an acquaintance and
began to converse in Spanish. Hearing the Spanish, “this Anglo girl turned
to her, and she said, ‘Are you Hispanic?’ My sister said, ‘Yes. I come from
a Mexican family.’ She said, ‘I guess that is okay. The curse has been taken
off of the Lamanite people anyway.’ I asked my sister, ‘Was she joking?’ She
said, ‘No, she was very serious.’” Valencia continued, “I think a lot of times
the white LDS person who is born into the Church believes he was more
spiritual for some reason and he was a lot more worthy than you were because
you were born into a Lamanite family with darker skin and maybe a family
who wasn’t LDS at the time but was Catholic, Methodist, or whatever religion before they became a Mormon. . . . There are a lot of them that have that
opinion.”55
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White members of the Church could sometimes view the word Lamanite
as pejorative. It represented a history of curses and rebellion to them and provided a spiritual hierarchy with which to place themselves above Hispanic
Americans. Naturally, when used in this manner, Lamanite identity could
become negative and hurtful.
This viewpoint was also expressed in the Ensign article “What Is a
Lamanite?” when the author represented a Chilean as saying, no doubt
referring to the same curse as the Anglo woman mentioned in the previous
story, “We do not think of ourselves as a benighted people.”56 The reference
to a “benighted people” is describing what happened to the Lamanites in
the Book of Mormon, who were cursed because of their rebellion (see Alma
3:6). Because of this curse, “they did become an idle people, full of mischief
and subtlety” (2 Nephi 5:24). While there are other passages that are more
favorable to the Lamanites, these passages would be difficult to overlook for
Hispanics when being taught by Church leadership that they were Lamanites,
making it easy to reject Lamanite identification altogether.
One interview shows the complexity not only within LDS Hispanic
Americans as a whole but also the complex feelings about Lamanite identification within one person. When asked about how LDS values and doctrines
influenced his perceptions about Hispanics’ future, Francisco Guajardo
responded, “Both positively and negatively. I like the fact that we’re told that
we’re chosen people. Being a Lamanite is a great blessing, and I believe that.”
But immediately after, he described the negative impact that Lamanite identification had on his life:
I also struggle with the fact that sometimes the issue of race, the issue of whether
you’re a Lamanite, or whether you’re this or that, is too much of an issue in the
Church. Sometimes you forget about the individual. We go through life, and we’ve
placed so many tags on us already. It’s hard to live with all those tags. You’re someone from the United States. You’re not only a Lamanite, but you’re also a minority,
a Hispanic, you’re a lot of things. Sometimes I feel within the Church, that can be
a cause of division.
For example, when I was a kid, people would never let you forget that being a
Lamanite was a curse and the color of your skin was a punishment. That mentality,
that idea, was sort of put into your head. It created some problems for your selfesteem. You weren’t exactly proud to have darker skin. It was not that you should be
proud, but you were very, very conscious of it.

His thoughts then flipped 180 degrees. “Yet I’m also proud of it,” he said.
“For someone that has been ashamed of that all their lives, reading in the scriptures the blessings and the great things that the Lamanites really were, and
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the great blessings that were promised to, is a great source of help. It helps us
identify stronger as a people; it helps us with our self-esteem; it gives us a lot
more pride.”57
These are some complex feelings. It seems that Guajardo’s pride was
stoked when he was able to read the scriptures and discover what being
Lamanite meant for himself. He was able to discover the positive aspects of
the history of the Lamanites and the future blessings that were promised to
them. However, when other members of the Church used the word Lamanite
to either degrade him racially or set him apart from other members, Lamanite
identification could also be hurtful, damaging his self-esteem. As this identity could serve as a double-edged sword, the source and intent of Lamanite
identification could drastically alter how one individual felt about being designated as a Lamanite.
Perhaps there is another reason for Guajardo’s ambivalent comments: the
possibility that his interview occurred at BYU. The interviewer said that the
interview was taking place in Provo, Utah, but does not specify if it is BYU or
Guajardo’s home. It could have been either, as interviewers conducted sessions
both in interviewees’ homes and at BYU. If done at BYU, it could have influenced his responses. Many of his initial comments were profoundly negative
with regard to the Lamanite “tag” that he felt had been placed on him. But
then he balanced his criticism with some positive comments about Lamanite
identification. Perhaps because he was being interviewed at a largely white
institution, he felt that he must be less critical of this tag that some white
members had encouraged him to adopt. This would partly explain why those
Hispanic Americans at BYU may have expressed conflicted attitudes.
Lack of Identification

Some Hispanic Americans stated that they never identified themselves as a
Lamanite. One reason for this lack of Lamanite identification is that many
Hispanics, particularly those from the Southern Cone of South America, do
not have indigenous roots. As the previously mentioned Ensign article discussed, “Argentine and Uruguayan members . . . descended from the gentile
nations of Europe.” The article also reminds readers that “by no means are
all Spanish-speaking members of the Church Lamanites.”58 Tracing one’s
ancestry back to Europe instead of to the indigenous peoples of the Americas
would obviously rule out any ancestral link to Lamanites.

LDS Hispanic Americans and Lamanite Identity

107

Another reason for this lack of identification seems to be the process
of Americanization that molded some first-, second-, or third-generation
Hispanic Americans. Despite Hispanics’ ethnic heritage, they may have identified more broadly with the country that had become their new home. Ivan
Sanchez was born in Guatemala but moved to the United States when he
was ten. He stated flatly, “I consider myself more of a ‘gringo’ than a Latin
because I have been here longer.”59 Tina T. Serrano Ruiz grew up in Chicago
as a granddaughter of Mexican immigrants. She was asked by the interviewer
if she had ever felt like a Lamanite. The question seemed to take Serrano a
little off guard, as if it was something she hadn’t contemplated before. After
a follow-up question and a long pause, Serrano responded, “I never thought
of myself as a Lamanite because I guess I always felt I was more American.
Maybe that was just by the way I was brought up. I did have Hispanic influence in the home, but mostly it was just American.”60 This quote highlights
how LDS Hispanic Americans linked Hispanic identity and Lamanite identity. Typically, Hispanics who took great pride in their ancestors’ heritage also
connected strongly to Lamanite identity. But the process of Americanization
could weaken that association.
Stella Moris Abraham is another example of how integrating into
American society could sometimes lead to a lack of identification with
Lamanite identity. Abraham was born in Argentina, where she grew up a
devout Catholic. She described how she “seldom had the opportunity to talk
with a Hispanic person” and was “always mingling with the main culture.”
Her isolation from Hispanics caused her Spanish-speaking ability to decline.
“Therefore, when I got into the Church,” she said, “I didn’t see myself as a
Lamanite,” even though “one of my grandmothers was a pure Indian from
South America. She is the only grandparent who is not a mixture of European
and Argentinean or is a pure European or Middle Eastern.”61 Despite not identifying as a Lamanite, it seems that Abraham became more involved in the
Hispanic community, as she described how the week before the interview she
attended a Lamanite conference. Her recollections of the conference show
the dual meaning Lamanite identity could have. As she sat there, Abraham
wondered how Hispanics “see themselves within the Church.” Then the stake
president, a Spanish-speaking Hispanic, stood up and began to speak. The
messages that Abraham gathered from his remarks were that “from the very
beginning the Lamanites were considered sort of lesser people, people with a
lot of faults, a lot of shame, and a lot [of ] guilt. The future destiny, according
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to the gospel, is that they will emerge as a very strong people. The president of
the stake was raising a lot of ‘weaknesses’ among the Lamanites.”62 She then
began to lament the challenges that Hispanic communities face throughout
America. Perhaps she chose not to identify as a Lamanite because she did
not want to attach herself to any of the perceived negative characteristics of
Lamanite identity.
Duffy, in his article about the use of the term Lamanite, cites that changing views of race, blood, and lineage may have contributed to Hispanics not
identifying as Lamanites: “As a worldview that emphasized lineage became
less important for many Saints, so too did Lamanite identity.”63 As Serrano
and Abraham also described in their interview, bloodlines and ethnic heritage weren’t as important in determining identity as were one’s own life
experiences and current cultural surroundings.
Another piece of evidence that many LDS Hispanic Americans didn’t
identify with Lamanites at all is because they did not discuss the term at all
in many of their oral interviews. Of the thirty-two interviews I analyzed,
less than one-third directly discussed possible Lamanite heritage. As already
discussed, many Hispanics from the Southern Cone region don’t trace their
ancestors to America. So they would of course not bring up Lamanite heritage in their interviews. Part of the reason other Hispanics did not bring up
the topic may be that interviewers rarely asked interviewees about the term
Lamanite directly. However, they did ask many questions that might have
allowed interviewees to discuss Lamanite identity if they chose or if it were
an ever-present part of their self-image. Questions like “How have you been
accepted by white Latter-day Saints?” or “Do other Latter-day Saints tend
to relate to your color and ethnic background or to you as a person?” invited
LDS Hispanic Americans to bring up Lamanite identity and how it has
affected their interactions with other Church members without explicitly asking them about their feelings of their heritage. Some interviewees mentioned
a Lamanite heritage, and some didn’t, giving an insightful window into how
LDS Hispanic Americans truly thought of their place in a largely American
church without being given explicit verbal cues about the word Lamanite.
Identification as Children of God

One of the foundational doctrines within the LDS Church is that all human
beings are the spirit children of God. Members sing songs such as “I Am a
Child of God” from childhood. The theme for the youth program for young
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women begins with the phrase “We are daughters of our Heavenly Father,
who loves us, and we love Him,” and one of the values highlights the “divine
nature” of young women.64 This doctrine is emphasized frequently among
adults as well. This emphasis no doubt influenced LDS Hispanics and their
identity. This identity is grounded in a doctrine of complete equality.
But Hispanic Mormons often have to confront white American
Mormons who act in prejudiced ways, despite a shared belief that all humans
are children of God. Ignacio García described his own experience when living in South Texas: “In Kingsville, people were good but not too many had
arrived at that point of spiritual refinement that could help them transcend
class, ethnicity, and political ideology. It was a congregation of decent people but ones nonetheless caught up in the reality of racially divided South
Texas.”65 He felt that some white members, influenced by politics and racial
beliefs from US culture, struggled to apply the high ideals of the Christian
doctrine within their wards and stakes.
Pilar Herrera’s parents were both from Spain, though she was born in
Venezuela. She identified as white and Spanish, yet referred to Mexican and
South American culture as a part of “our culture,” identifying to some degree
with Latin America. She said, “Some people accept the fact that I am Spanish.
But with some other people, I notice that there is a lot of racism, discrimination here in Utah. . . . It makes me real mad.” Herrera’s understanding of
Mormon doctrine then led her to comment, “God doesn’t say, ‘You are white;
I am going to love you more. Or you are darker, so I’m sorry, no.’ He made
that difference. I don’t know what the reason was, but I think He made us all
and He loves us all.” When asked to express any last thoughts in the interview,
she added, “We should start getting closer to people without the fact of that
you are Hispanic, that you are Russian, or that you are from South Africa. I
think we shouldn’t care about those things. If God made us different, it was
for a purpose. Maybe we don’t know what that purpose was, but it was for a
purpose. He loves us all the same.”66 By emphasizing her shared identity with
white Americans as children of God, Herrera pushed back against the prejudice she encountered in the United States. She emphatically stated that it was
wrong, that it especially should have no place in the Church, because a divine
familial relationship should trump one’s culture, color, and language.
Frequently, instead of identifying primarily as a Hispanic or Lamanite,
LDS Hispanic Americans identified as a child of God, something they shared
with every single individual on the planet, regardless of his or her skin color
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or heritage. A perfect example of this inclusive worldview is Esmeralda
Meraz. Esmeralda was born in California but moved to Mexicali, Mexico
(where her parents were from), when she was four. About five years later, she
moved back to the United States. When discussing the benefits of education
for Hispanics, Meraz rejected the belief that educated Hispanics need to be
a “pillar of strength” for other Hispanics, for those who belong to la raza,
“the race,”67 a term Meraz says she hates. “For me it is not like that at all,” she
said. “Whenever I think of helping someone or being a pillar of strength, it is
not for just my people. I never think of my people as the ‘Mexican people.’ I
always think of being a pillar of strength to everyone. I don’t care what color
they are.” She then spelled out who she believed her people were: “My people
are within the Church and those people that are outside of the Church that
are seeking to find a better way.”68 She rejected exclusively defining her people
as those who are from la raza. She did not focus on solely helping those who
shared a common heritage but on seeking to help everyone, irrespective of
who they were.
Mario Valencia, despite being a proud American who was also proud
of his Mexican heritage, described how he thought of himself: “I know I’m
Hispanic, but I don’t walk around or wake up every morning and think ‘I’m
Mexican. . . .’ I just have thought of myself as human. I know that I am a child
of God.”69 Valencia’s words show that LDS Hispanic Americans, however, did
not ditch their pride in being Mexican, Guatemalan, or Argentinian; instead,
they felt that their identity as a fellow human being or a child of God superseded other still-important identities.
Another example is Teresa Andrade. In 1962 she came without documentation as an eighteen-year-old to the United States. Referencing her
experience in the Church, she added, “There are a lot of them [whites] that
probably don’t think we are in the right place. But one thing tells me they are
sons and daughters of God just like I am. I happen to be born on this side, and
I happen to be born this color.” But Andrade also believed that even though
all humankind belonged to God’s family, there were differences between different peoples that must be overcome. “Sometimes there is a question, ‘Who
wanted to be born black, or brown or yellow? Who wanted to be born this
way or this other way?’ I know it was my choice.” She later added, “We live
here, and we have to try and live together.”70
One final example is Imelda Lom, who grew up in the Mormon colonies in Mexico. She said she had experienced discrimination from white
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American members both in the colonies and to a lesser degree in the United
States. When asked how she thought these problems would be resolved, she
responded, “We should try to see people equal as we are. We are the same.
We only have one Heavenly Father, and we are the same. We should be equal.”
While acknowledging feeling a bond for her “people,” Spanish-speaking
members, she also felt that “we should all be united because we share the same
gospel and we share the same Heavenly Father and Jesus Christ.”71
What were some of the reasons that these individuals placed such a
premium on their identity as children of God? One possible explanation is
that, unfortunately, some white members of the LDS Church did, and still
do, have prejudiced views toward Hispanics. While many Hispanics in the
oral histories reported having been accepted by whites very well, that was not
the case for everyone. Some did indeed face cultural misunderstanding and
outright prejudice. Identifying as a child of God, and as an equal member of
a cosmic family, provided a counterargument to any racial or political beliefs
that members of the Church might have had. When Hispanics encountered discrimination, a doctrine that teaches everyone is an equal child of
God allowed Hispanics to challenge that discrimination with phrases like
Andrade’s: “They are sons and daughters of God just like I am.” The childof-God identity gave Hispanics the ability to denounce white members’
attitudes by using language that members could easily recognize as part of
Church doctrine.
Another reason that these Hispanics identified more as a child of God
than as a Lamanite may also be because of the lack of official discourse
encouraging Hispanics to identify as Lamanites, a decline that was the result
of several factors. As mentioned previously, Armand Mauss and John-Charles
Duffy identified several of these factors, including “an intensified emphasis
on the universal, Christ-centered aspects of LDS teaching; decreased attraction to doctrines of lineage as a result of the Church’s international growth
and shifting social attitudes about race; and rhetorical exigencies occasioned
by Church leaders’ desire to dismantle special Indian programs.”72 These factors contributed to LDS Hispanics’ view of themselves in a changing world
and a growing Church.
Conclusion

The term Lamanite is a complex word whose history carries vestiges of racial
superiority, rebellion, and curses on the one hand and righteousness and
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glorious promised blessings on the other. It is not surprising, therefore, that
by the early 1990s LDS Hispanic Americans expressed a myriad of responses
to their own perceived or nonperceived Lamanite identity. As this article
shows, there are a number of factors that contributed to the formation of
their beliefs about the subject. LDS Hispanic Americans were not and are
not a monolithic bloc. While many of them do share many similar characteristics, such as language and religion, they are a group with diverse beliefs
and opinions. This paper has sought to explore and discuss the assortment of
ideas about Lamanite identity among the people themselves. While a representative sample has not been possible to collect, one cannot argue against
the significance of these individuals’ shared ideas and experiences. But more
research still needs to be done to continue to dissect the complexities of how
LDS Hispanic Americans felt in the past as well as how they feel now about
Lamanite identity. Hopefully, this paper and future research will reinforce
and strengthen our resolution to refrain from making blanket statements and
assumptions about one group of people, instead encouraging us to be humble,
ask questions, and dig deeper to seek understanding.
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The Lord’s responses to the stranger and disabled continue to provide

uring the last week of his ministry, Christ was asked what the great
commandment was, and in his answer he suggested two, the last being
“love thy neighbor as thyself ” (Mark 12:31). Though not stated by Christ,
this commandment, found in Leviticus 19:18, is then followed by a similar
commandment to love the stranger “as thyself ” (19:34). These two principles
reflected one of the great principles of the law—the care for the marginalized
outsider.1 Yet the plight of the marginalized was not only realized in the law,
it was also found in the writings of the prophets. One such place is Isaiah 56,
which gives voice to these marginalized groups as well as reveals the beautiful
promises God proclaimed for all his children.
Israel and the Stranger

Israel’s relationship to the stranger was a complicated one. Instruction concerning that relationship appears throughout all three of the biblical law
codes outlining the responsibilities, privileges, and restrictions that governed
both groups.2 Complicating the issue is the fact that three different Hebrew
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words—gêr, zâr, noḵrî/ben neḵār—are translated as “stranger.”3 The terms are
not interchangeable but reflect different aspects or situations in which strangers may find themselves in relation to Israel. By far the most common use is
the stranger as gêr, one who appears to live among the Israelites in their communities and neighborhoods. Though neighbors, the distinction between the
Israelite and the gêr was apparently clear. In fact, the chief instruction given to
Israel regarding the gêr was not to vex or oppress the stranger (Exodus 22:21),
suggesting that the stranger was a marginalized minority who could easily be
taken advantage of like other marginalized social cohorts, such as the poor,
the widowed, and the fatherless.
Legally, this meant that the stranger was to be accorded the same legal
rights as Israel. For instance, Deuteronomy 1:16–17, which consists of instruc
tion given to judges, emphasized that the judge was to “judge righteously
between every man and his brother, and the stranger that is with him. Ye
shall not respect persons in judgment; but ye shall hear the small as well as
the great.” Later, in Deuteronomy 24:17, Israel was commanded to “not pervert the judgment of the stranger, nor of the fatherless”; similarly, in Leviticus
24:22, following a passage concerning the principle of just compensation for
willful wrongdoing, the Lord declared: “Ye shall have one manner of law, as
well for the stranger, as for one of your own country.” The same language
is used in those texts regarding cultic practice—that is, temple worship. In
Numbers 15:14, the stranger sojourning among the greater Israelite community may offer “an offering made by fire; . . . as ye do, so he shall do.” The next
instruction follows: “One ordinance shall be both for you of the congregation, and also for the stranger that sojourneth with you. . . . One law and
one manner shall be for you, and for the stranger that sojourneth with you”
(15:15–16). This directive is repeated a few verses later regarding sin offerings
for ignorant acts, while those who perform premeditated acts, either a natural
Israelite or a stranger, receive the same penalty.
It even appears that the stranger was allowed to participate in important
communal rites. Numbers 19 describes the process by which Israel obtained
the “water of separation,” an item necessary to purify those who had touched
or handled the dead. The process included the slaughter of a red heifer and
burning the carcass outside the tabernacle. Following its consumption by
fire, the ashes were gathered and stored in order to be mixed with water. This
mixture was the water of separation, which was then sprinkled on the one
handling the dead or on anything that came into contact with the dead. This
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ordinance was important, for “whosoever toucheth the dead body of any man
that is dead, and purifieth not himself, defileth the tabernacle of the Lord,
and that soul shall be cut off from Israel; because the water of separation was
not sprinkled upon him” (19:13). While a priest was required for the performance of the slaughter, at least two others were mentioned: (1) “he that
burneth,” or actually places the carcass on the fire (19:8), and (2) the one
who gathers up the ashes (19:9). All three individuals were to be unclean for
the remainder of the day following the performance of the slaughter. That a
stranger could be one of the other two appears to be the case as noted in verse
10: “And he that gathereth the ashes of the heifer shall wash his clothes, and
be unclean until the even: and it shall be unto the children of Israel, and unto
the stranger that sojourneth among them, for a statute for ever.” Thus, not
only was a stranger to be held to the same standard of purification, it was also
possible that they could participate directly in an ordinance that benefited
the entire community.
This last example suggests that Israel’s relationship with the stranger was
expected to be more than simply tolerance. In fact, Israel was not to oppress
the stranger because “ye were strangers in the land of Egypt.” These allusions
to Israel’s own history of marginalization meant that their own experience
was to guide their interaction with the stranger, for “ye know the heart of
a stranger” (Exodus 23:9). This empathy was expected to engender love, as
the Israelite was told to love the stranger “as thyself ” (Leviticus 19:34). Such
empathy could be expressed during those times of the year that coincided
with the feasts and festivals ancient Israel kept. Deuteronomy 16 describes
the manner in which Israel was to celebrate the Feast of the Weeks and the
Feast of the Tabernacles, respectively: “And thou shalt rejoice before the Lord
thy God, thou, and thy son, and thy daughter, and thy manservant, and thy
maidservant, and the Levite that is within thy gates, and the stranger, and the
fatherless, and the widow” (19:11).
As the verse suggests, these festivals were meant to be joyful occasions
in which the entire household rested from daily work and remembered the
inclusive relationship between themselves and God, often highlighting those
events when God himself interacted on their behalf. The feasts also coincided
with the agricultural calendar, meaning they often represented periods of
plenty and harvest. The instruction to include the marginalized in the celebrations meant more than merely taking care of their physical needs, but their

120

Religious Educator ·  VOL. 19 NO. 3 · 2018

social needs as well. Thus, hospitality was to be a trademark of the Israelite’s
relationship with the stranger.4
The empathy could also be reflected in Israel’s concern over the stranger’s general welfare. As noted earlier, the stranger was often grouped with
other marginalized socialities who appear not to have had land of their own
upon which they could acquire sustenance. In light of this plight, Israel was
commanded in a number of instances to make sure that when they reaped
their harvest they leave sections of it unharvested and that they not glean a
field again once the harvest was completed; instead what remained behind
“thou shalt leave them for the poor and stranger” (Leviticus 19:10; cf. 23:22).
Deuteronomy 24:19–22 is even more encompassing as it incorporates the
harvest of olives and grapes as well, stating that the produce left after the
initial harvest was “for the stranger, for the fatherless, and for the widow”
(24:19). In similar fashion, the third-year tithe was specifically designated
for “the Levite, the stranger, the fatherless, and the widow, that may eat
within thy gates, and be filled” (Deuteronomy 26:12). Other instruction in
Deuteronomy 24 continues the concern over the economic well-being of the
stranger as Israel is commanded to not oppress the hired hand, whether they
are Israelite or stranger, by making sure that they are paid their rightful day
wages.5
Yet, for all the inclusionary instruction, the stranger was still understood
to be an outsider. While Israel was expected to relate to the stranger, the manner of the relationship was one-sided; Israel was to support the stranger, not
the other way around, and in so doing the differences between the two are
emphasized. In other words, while the instruction noted Israel’s responsibilities to include the stranger, it did so by highlighting the “otherness” of the
stranger. Israel’s positive relationship to the stranger was because the stranger
was outside, a status that Israelites could relate to because of their past, though
it was no longer their experience.
Moreover, there were certain situations in which the stranger (gêr) was
not an equal on par with an Israelite. In Deuteronomy 14, Israel is told they
are not to eat any animal that had not been slaughtered first. Thus, an animal
that died on its own was not to be consumed by an Israelite, but it could be
given to a stranger. Though a seemingly innocuous regulation, it nevertheless
highlights the fact that a stranger was not held to the same standard as Israel
was. No matter how much alike they were, the two were indeed different.
Another situation is the instruction concerning the Passover, the defining
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feast of Israel, and the stranger. Exodus 12 reveals that while the stranger (gêr)
was expected to follow the injunction concerning the eating of unleavened
bread, they were not required to sacrifice the paschal lamb. In fact, in verse
43, the general instruction concerning the stranger and the Passover is: “There
shall no stranger eat thereof.” The term for stranger here is ben nekar, which
will be discussed in greater detail later. Here it is enough to note that this
is the general instruction. This directive is followed by the circumstances in
which the stranger as gêr could participate in the Passover, but that appears to
be the exception to the rule, especially since the exclusion of the stranger from
the Passover appears again in Deuteronomy 16. There, while the stranger is
explicitly invited to participate in the celebrations of the Feast of the Weeks
and the Feast of the Tabernacles, the instruction says nothing about including
the stranger in the third primary festival, the Passover. Thus, in the one feast
that was performed explicitly at home, the stranger is not present.6
Even more difficult to reconcile was the implicit threat the stranger represented. In Deuteronomy 28, though the stranger may have been among
Israel from Nebo, the Lord warns that if Israel does not “hearken unto the
voice of the Lord thy God, to observe to do all his commandments and his
statutes” (28:15) then “the stranger that is within thee shall get up above thee
very high; and thou shalt come down very low. He shall lend to thee and
thou shalt not lend to him: he shall be the head, and thou shalt be the tail”
(28:43–44).7 Thus, even as one is to include the stranger into one’s household,
the threat that this same individual could potentially rise up and seize one’s
property would be present.8
The other terms used to describe the stranger demonstrate further the
ambivalence Israel had toward the stranger. Unlike the gêr, which is the primary term used for the stranger who lives among Israel, the designation zâr
seems to refer to the stranger, or outsider, who is distanced from Israel’s worship and perhaps lifestyle. In light of this, the zâr may have his own worship
and social practices. Thus in a stranger’s household, it is entirely possible to
have some members who were gêr and some who were zâr, both interacting
directly with Israel. It is even possible that in some instances the zâr-stranger
was Israelite. For instance, in Leviticus 22, a stranger (zâr) is not to eat any
food designated for priestly use. In fact, according to Numbers 18, the priest
was not to interact with the zâr at all: “a stranger shall not come nigh unto
you”; if they did, then “the stranger that cometh nigh shall be put to death”
(18:4, 7). Similarly, in Numbers 1, the stranger that comes near the tabernacle
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“shall be put to death” (1:51). In these cases, it is unclear whether the designation of stranger refers to a non-Israelite or to an Israelite who is deliberately in
the wrong place doing things they should not be doing, which would reflect
the definition of zâr presented above.9 If it is the latter, then it is a matter of
an Israelite acting like a stranger, or outsider, would, as the term is clearly used
to refer to non-Israelites elsewhere. Thus, regardless of exact meaning, the
status of zâr is one that is not complimentary and reflects the stranger as a
potential troublemaker.
The third term used to describe the stranger is noḵrî/ben neḵār. This
term is used for the stranger as true outsider.10 These individuals, while living
among the Israelites, may have had their own gods and their own worship
practices.11 As such, like the zâr, only more so, the noḵrî/ben neḵār -stranger
was a threat to Israel’s righteousness as it was the noḵrî/ben neḵār who worshipped “strange” gods. In similar fashion, the “strange” woman in Proverbs
symbolized the temptations that pulled Israel away from their God,12 while
throughout Ezekiel and Jeremiah, the metaphor of Israel as a harlot among
foreigners is used to denote Israel’s apostasy.13 Legally, Israel was to have limited interaction with the noḵrî/ben neḵār. Above and beyond the restrictions
placed upon the zâr, according to Leviticus 22:25, Israel was not to buy livestock or other items used for sacrifice from this type of stranger. While Israel
was not allowed to charge loan interest to another Israelite, they could charge
interest for loans to the noḵrî/ben neḵār. The same applies for loan forgiveness during the jubilee. While Israel was to forget the loans of other Israelites:
“Of a foreigner thou mayest exact” (Deuteronomy 15:3). Yet for all this, the
noḵrî/ben neḵār was still a part of Israel’s community and had been from the
beginning. In Deuteronomy 29, the noḵrî, who appear to work as manual
labor with the camp, are included among those who were to enter the promised land. And as such, it would appear that at least some noḵrî saw value
in being a part of the greater Israelite community. Significantly, it is the ben
neḵār referenced in Isaiah 56, proclaiming concern about not being a part of
God’s people.
The three aspects of “strangerness” demonstrate the complicated and
ambivalent nature of the relationship between the stranger and Israel. On
the one hand, the stranger as gêr could participate to a large degree with their
neighbors both socially and religiously. The stranger as zâr though, reflected
the implicit wrongness, and potential threat, that the strange or foreign represented, while the stranger as noḵrî/ben neḵār realized the unique peril that
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Israel succumbed to again and again—forsaking God and following after
other gods. As such, their presence was to be tolerated, but interaction minimalized. Moreover, as the regulations concerning the Passover demonstrate,
though the stranger as gêr may participate in that most familial of feasts (at
least according to Exodus 12), this is the exception. It is generally understood
that the stranger (noted as ben neḵār) was not to do so. Thus, it appears that
when confronted with a stranger, one began with the assumption that they
were noḵrî/ben neḵār, not gêr. Moreover, while it appears that all strangers
were gêr when requiring legal aid and welfare, equal to other marginalized
members of the community, when lending money or eating the carcass of
an animal that died of natural causes, the stranger, whether gêr or noḵrî/ben
neḵār, was clearly understood as different. For all Israel’s empathy to the plight
of the stranger, the stranger was always a threat to the well-being of Israel,
whether as noḵrî/ben neḵār with their dangerous native lifestyle or as gêr, who
could rise up against Israel. Thus strangers belonged and did not belong, and
were sometimes treated well by their Israelite neighbors but were reminded
in many ways that they were not Israelite, that they did not belong.14 It is this
tension, this uncertainty as to their place in the world, that resonates from
the stranger’s cry in Isaiah 56:3—“The Lord hath utterly separated me from
his people.”
Israel and the Eunuch

The second individual crying to God in Isaiah 56 is the eunuch. Like the
stranger, the eunuch represents a marginalized segment of society seeking solace in the Lord. Eunuchs played intriguing roles in the ancient world. They
were often associated with the ruling class and performed vital, important
roles as advisors and guardians.15 Yet eunuchs held these positions of trust
precisely because of their defect. As such it was believed that they did not represent a threat to the ruler in question.16 Thus, like the stranger, the eunuch
was an ambiguous, marginalized individual. As for the cause of the marginalization, physical defects or disabilities impeded one from normal social
interaction.
There is much less instruction concerning Israel and the disabled or
defective than there is concerning Israel and the stranger; nevertheless, what
is found is instructive. Of course, there is instruction concerning the care of
the disabled. Leviticus 19:14, for instance, warns Israel not to “curse the deaf,
nor put a stumblingblock before the blind.” Similarly, Deuteronomy 27:18
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advises that “cursed be he that maketh the blind to wander out of the way.”
Moreover, the instruction in Leviticus 13–14 concerning the condition of
those stricken with visible skin ailments may be understood as beneficial
since the intended purpose is to rid the individual of the ailment. Yet, this
very instruction highlighted the division between the defective and greater
Israel while central to the mandate was the quarantine and isolation of the
afflicted.
Other texts speak to the social marginalization of the disabled. On an
aesthetic level, two of the primary qualities of beauty were physical symmetry and a lack of defects, beauty itself being associated with social and divine
approval. Thus, the individual who was disabled or defective suffered not only
from being ugly but also from the stigma of perceived divine disapproval.17
Economically, while such individuals could—depending on the type of the
disability—care for themselves, often they were limited and thus reliant on
the welfare of others, as noted above.
While the disabled or defective experienced social challenges, it was particularly their interaction with the temple and the priests that demonstrates
the marginalization of the disabled. Among the directions in Leviticus 22,
Israel was told that there should be no blemish or defect in any of the animals offered for sacrifice: “it shall be perfect to be accepted; there shall be
no blemish therein. Blind, or broken, or maimed, or having a wen, or scurvy,
or scabbed, ye shall not offer these to the Lord” (22:21–22). The principle
behind this instruction appears to reflect the understanding that the divine
realm was one of completeness and wholeness—thus that which was offered
to the Lord was expected to be the best quality in terms of beauty.
In similar fashion, Leviticus 21, one chapter earlier, describes the qualities of the priest who could serve in the temple: “Whosoever he be of thy
[Aaron’s] seed in their generations that hath any blemish, let him not
approach to offer the bread of his God. For whatsoever man he be that hath a
blemish, he shall not approach: a blind man, or a lame, or that hath a flat nose,
or any thing superfluous, Or a man that is brokenfooted, or brokenhanded,
or crookbackt [hunchback], or a dwarf, or that hath a blemish in his eye, or
be scurvy, or scabbed, or hath his stones broken. No man that hath a blemish
of the seed of Aaron the priest shall come nigh to offer the offerings of the
Lord” (21:17–21). Like the animal to be offered, the priest was to represent
the ideal of the physical form when functioning in the temple. Any disability
disqualified such an individual from service. Verse 23 further restricts such
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individuals, declaring that they cannot come nigh to the veil or the altar lest
they “profane” the sanctuary. The threat of profane contagion that results
from their very presence suggests an even more isolating element to the disabled/defective since they appeared to impede the continual attempts by
Israel to be holy.18 Yet the disabled priest was still a priest and therefore could
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Israel’s own history of marginalization meant that their own experience was to guide their interaction with
the stranger, for “ye know the heart of a stranger.” This empathy was expected to engender love, as the
Israelite was told to love the stranger “as thyself.”
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partake of food designated for the priest. Again, as with the stranger, the
limited privileges actually accentuate the disparity as the disabled/defective
priest could participate in some ways, particularly in those ways in which he
received aid, while being restricted from performing the sacred priestly duties,
or in other words, providing spiritual aid for others. He could stand in the
company of the priesthood, but he couldn’t stand in the sanctuary.
While the above reflects limitations of the disabled priest, these restrictions appear to apply to the Israelite disabled generally. Second Samuel 5:8
declares that the lame and the blind are not allowed to enter the sanctuary.
No reason is given, but the likely rationale is the same as that of the disabled
priest. Even more limiting is the injunction found in Deuteronomy 23:1 in
which the male Israelite who lacks the male sex organs “shall not enter the
congregation of the Lord.” Again, no reason is given, but in this case, not only
is the individual disabled/defective physically, but the specific loss endangers
the individual’s ability to have children. While much has been written about
the role of childbearing in the social identity of Israelite women, it appears
that as much social stigma surrounded the Israelite man who could not produce children. Indeed, it is possible that one of the primary ideals of Israelite
manliness was his virility.19 Thus, the male who lacks the reproductive organs
is not only physically disabled, but socially as well, unable to experience the
covenant blessings accorded to Israel.
As with the stranger’s cry, the eunuch’s cry in Isaiah 56, “Behold, I am
a dry tree,” reflects the voice of a marginalized group, who, like the stranger,
was both part and not part of the Israelite community.20 Both groups were
accorded legal rights and were expected to be treated humanely by their
neighbors. Both could participate in the community’s events, yet both groups
were also limited in what they could do. Their participation, while reflected
in Israel’s responsibilities, highlighted their separation from the larger community, and while Israel is severely condemned, both in the law and the
prophets, for mistreatment of the marginalized, the limitations would have
impacted the marginalized and their sense of belonging, even if persecution
was not experienced. And it is that voice that we find expressed in Isaiah 56.
Isaiah 56 and the Pleas of the Marginalized

Considered to be a part of Third Isaiah, chapter 56 may be placed in a larger
context of promises and prophecies concerning Israel’s restoration.21 These
follow Isaiah’s earlier message of judgment, which Israel was to suffer for
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forsaking God. Having experienced God’s judgment, Israel was now promised a return, a restoration, even a transformation back to the lost relationship
with God. In light of this overarching theme, the pleas of Isaiah 56 are striking as they represent groups that appear to have been left behind or unable
to experience the promised blessings. Unlike the precepts of the law, which
outline Israel’s relationship to the marginalized, emphasizing the particular
challenges and responsibilities of such, Isaiah 56 provides the voice of those
selfsame marginalized and God’s response to those pleas.22
The selection of the stranger and the eunuch to represent the marginalized may not be coincidental as both share certain unique characteristics.
As noted earlier, both the stranger and the eunuch of Isaiah 56 are familiar
with God and his works. As part of the larger community, they have watched
God’s interaction with Israel and desired to have their own relationship. The
stranger, for instance, is described as one who “hath joined himself to the
Lord” (56:3). Moreover, the Lord’s response is for those eunuchs who “keep
my sabbaths, and choose the things that please me, and take hold of my cove
nant” (56:4). Yet for all their desire, as outlined above, full participation has
been denied these individuals. Metaphorically, the stranger and the eunuch
can look through the window, recognizing the feast spread out on the table,
even celebrating with the household the gathering of the bounty, but are not
allowed to enter and partake. This unique perspective made possible through
partial interaction makes the exclusion even more painful. Also significant
in the selection of the stranger and eunuch is that they appear to represent
marginalization at both ends of the social spectrum. Again, as noted above,
the stranger was often paralleled with the poor and other economically challenged groups, while the eunuch was often found in the upper echelons of
social society. Thus the stranger and eunuch were unique voices that could
represent all who felt marginalized within the greater Israelite community.
As one would expect, the individual pleas reflect the distinctive fears
of the particular marginalized. The voice of the stranger, for instance, cries
out that “the Lord hath utterly separated me from his people” (Isaiah 56:3).
Having always been at least partially isolated from the Israelites, the stranger
now fears that, with the fulfillment of the promises and the glorious restoration of Israel, this partial isolation will now be a complete separation. One
can recognize the sense of abandonment and loneliness that the marginalized may feel. Similarly, the eunuch’s exclamation, “Behold, I am a dry tree,”
reflects the eunuch’s anxiety that there is no place for them, no posterity who
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can enjoy the promised blessings. Highlighted in both pleas is the horrific
awareness of both knowing what they are missing out on and their powerlessness to do anything about it. This makes the Lord’s answers to both all the
more poignant as they specifically address these fears. Speaking to the eunuch
first, the Lord promises “even unto them I will give in mine house and within
my walls a place and a name better than of sons and daughters: I will give
them an everlasting name, that shall not be cut off ” (56:5). As noted earlier,
the eunuch, by virtue of his disability, was not allowed to participate fully in
Israel’s worship at the temple.
For Israel, the temple was more than merely a place of worship—it represented a sense of permanence, of place, of belonging. Thus God’s promise
meant that the disabled had a place and that place was not just at the temple,
but within the walls, in the house itself. This promise of place was paralleled
by the promise of placement within the family. The new name or designation
is not provided, but the claim that it was even better than son or daughter
indicates that it would demonstrate the true inclusion of the eunuch into the
household of God.23 It may even allude to a future in which the eunuch could
“bear fruit”—that is, sons and daughters—just as with the promises made to
normative Israel. Thus, to the marginalized eunuch who believed that the
covenant blessings had no application to him, the Lord promised an eternal
identity and belonging equal to that of his chosen people. 24
In similar fashion, the promises to the stranger respond directly to their
fears by reconciling their inability to attend the temple: “Even them will I
bring to my holy mountain, and make them joyful in my house of prayer:
their burnt offerings and their sacrifices shall be accepted upon mine altar; for
mine house shall be called an house of prayer for all people” (Isaiah 56:7). One
of the primary restrictions of the stranger, as noted in the law, is participation
at the temple, thus enhancing the importance of the Lord’s promise that they
would be able to have the same temple experience as that of Israel. There they
were to experience joy as their offerings were accepted by God. Importantly,
the text suggests that it would be God himself who brings the stranger into
the temple. The particular verbal form of “to bring” is one often associated
with the bringing of offerings into the temple and is commonly used to
describe what mankind brings to the temple.25 In this case, the stranger is not
only brought by God but may in fact be his sacrifice, his offering, which is a
status associated in the law with the priest or the firstborn26—thus reversing
the stranger’s status from outsider to priest. Finally, it is through the stranger
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that the true significance of the temple is revealed as it is to be understood as a
house of prayer for all. In this then the stranger finds a necessary, vital identity
in the plan of God.
In Isaiah’s prophetic message of comfort, one can note a manner by
which the law and the prophets engaged one another. Whereas the law’s primary focus is on Israel’s responsibilities, not only to the marginalized, but
also to their own spiritual integrity, the prophets allow for the marginalized
voices to be expressed.27 Importantly, neither perspective is wrong, yet the
true picture is incomplete without both. Like two sides of the same coin, the
perspective of the law and the perspective of the prophets together reveal the
true extent of God’s work to all mankind through the medium of his chosen
people Israel. Not surprisingly, the binding element to these perspectives—
that which makes the two texts complementary—is the temple.28
While the temple or tabernacle plays a vital, easily discernable role in the
formation of Israel’s identity in the three law codes (and throughout their
recorded history, for that matter), it is striking how much the temple also
plays a role in Isaiah 56 in alleviating the fears of the marginalized. For both
the stranger and eunuch, their lack of identity and sense of belonging led to
a sense of futility and abandonment, but it was to be in the temple that their
relationship with God would be realized. It was in the Lord’s house that the
eunuch would receive a better name than son and daughter; it was in the holy
mountain that the stranger would be brought and made joyful. Perhaps as
significant as the new identity was the understanding that this identity was
appreciated, even valued, by God himself. For Israel, the temple was the place
where this value was reaffirmed each time they performed the sacrifices and
offerings. For the marginalized who could not participate to the same degree,
the promise was that God would “give” them an everlasting name, the emphasis being that God himself would be the one doing so. Similarly, it was the
Lord who would “bring” the stranger in and “make” them joyful. Thus, the
temple was not only the place by which identity was received, but also the
place where a personal, individual relationship could be experienced.29
Conclusion

The harmony of the law and the prophets via the temple can be understood
as more than an academic exercise, for the two perspectives often reflect
challenges that we in this modern era also struggle with. Feelings of being
isolated, alone, abandoned, of not belonging, or of being marginalized are all
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real experiences that still exist. Israel’s responsibility to be empathetic to the
plight of stranger, as outlined in the law, while not losing one’s own relationship with God in the larger world is as valid today as it was in Moses’s day.
The Lord’s responses to the stranger and disabled continue to provide solace
and respite for those who feel like they don’t fit the correct mold. Identity
and true belonging are still essential to our well-being, and the centrality of
the temple in the formation of these traits is as true today as it was back then.
The power of the law is fully exercised only through the divine compassion
revealed by the words of the prophet, and the combination of the two in
the temple experience, a revelation given to us through the prophet Isaiah,
becomes a means by which we can truly understand the human experience,
and more important, the manner by which God reveals his supernal understanding of who we really are.
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Eunuch”), yet there is not universal agreement concerning this interpretation (see Flynn,
“‘House of Prayer,’” 9). Regardless of the exact meaning, Flynn notes that, “whatever its meaning, it is evident that TI [Trito-Isaiah] opens with welcoming the foreigner into the earthly
Temple and thus into community worship. The welcoming of the eunuch and the foreigner
shows that the theme of inclusion in worship is central for the author/redactor; . . . he imagines their role as one of full participation in the earthly Temple as long as proper worship
takes place” (Flynn, “‘House of Prayer,’” 8).
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(2011): 288: “While the example of the eunuch might be somewhat limited, the theological
point is more far-reaching: God is the one who remembers those who, for a variety of reasons,
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in cult terminology, and is used to denote the bringing of sacrifices, firstfruits, etc., by men
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brought back) and thus ties the promises given to the stranger to God’s ultimate deliverance
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56:3—the Hebrew term translated as “joined,” describing the stranger who has “joined” themselves to the greater Israelite community, derives from the same root as the name “levi,” the
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certain laws; . . . the Israelite community should be an open community.”
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(for instance, see Wright and Chan, “King and Eunuch,” 101: “Often commentators identify
the passage as a form of ‘prophetic Torah’ that responds to and revises pentateuchal law”),
yet the text does not explicitly speak against the law, nor does it condemn Israelites for their
treatment of the marginalized, as it does elsewhere (Amos 2:6–16; Micah 3:1–4, for example), nor are the marginalized complaining of unfair treatment but merely the separation that
exists because of their conditions. This suggests that the text in question is not a repudiation
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clear rules and boundaries for such inclusion. He demands that all those outside of the
community submit themselves to the service of YHWH, love YHWH’s name and recognize
YHWH’s holy mountain. Thus, TI’s inclusivism is not a simple welcoming without responsibility; it is a thoughtful welcoming that seeks to incorporate the foreigner into the Yahwism
that TI supported. . . . TI actively seeks a way to incorporate the foreigner and those formerly
excluded into the worship of a developing community.” For more on the role of the temple in
Third Isaiah, see Jill Middlemass, “Divine Reversal and the Role of the Temple in Trito-Isaiah,”
in Temple and Worship in Biblical Israel, ed. John Day (London: T&T Clark, 2007), 173–74:
“The sanctuary is used a second way within the contexts in which regulations for entry into
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the Temple precincts and thereby the community are reinterpreted. In particular, the issue of
the types of behavior that make access to the Temple available become the main focus in 56.5,
7; 57.13; 65.11. While at the same time showing a remarkable degree of openness in terms of
potentially who makes up the community, . . . in a startlingly inclusive text, it becomes clear
that two disenfranchised groups of people, foreigners and eunuch, garner equal status with
the people of Israel. . . . So long as the eunuchs and foreigners adhere to the commands of
Yahweh and observe the Sabbath their place in the Temple is secure.”
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n my service as a stake patriarch before going on several missions with
my wife and subsequently in giving patriarchal blessings to several of my
grandchildren, I have learned how the Book of Mormon as a whole and in
its parts can be likened in many ways to a patriarchal blessing. Likewise, a
patriarchal blessing given by an ordained patriarch can be likened to the Book
of Mormon. An increased understanding of the one can help us better understand and value the other. In looking at the Book of Mormon and patriarchal
blessings together, one can see even more clearly God’s system of revelation
and prophecy and its personal application.

When a patriarchal blessing is given, the recipient first hears the blessing and can feel at the time a confirmation by

The Principle of “Likening Unto”

Likening one thing unto another does not mean there is equivalence between
the two. Rather, it is a method of highlighting certain aspects of one thing
found in the other. In a revelation given to Joseph Smith, the Lord asked,
“Unto what shall I liken these kingdoms, that ye may understand?” Then he
answered, “Behold, I will liken these kingdoms unto a man having a field, and

the Holy Ghost. Subsequently, he or she can read and reread the blessing as a personal scripture.
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he sent forth his servants into the field to dig in the field” (D&C 88:46, 51).
Jesus used “likening unto” effectively when he illustrated characteristics of the
kingdom of heaven by comparing it to “a man which sowed good seed in his
field,” “a grain of mustard seed,” “leaven,” “treasure hid in a field,” and “a net,
that was cast into the sea, and gathered of every kind” (Matthew 13:24, 31, 33,
44, 47). Again, “Then shall the kingdom of heaven be likened unto ten virgins,
which took their lamps, and went forth to meet the bridegroom” (Matthew
25:1). Zenos recorded the Lord as saying, “I will liken thee, O house of Israel,
like unto a tame olive tree” ( Jacob 5:3). The auditor or reader is then left to
work out the implications of the analogy.1
President Thomas S. Monson used “likening unto” when he called a patriarchal blessing “a Liahona of light to guide you unerringly to your heavenly
home.”2 While a patriarchal blessing is not the same as the Liahona described
in the Book of Mormon, there are a number of likenesses between a patriarchal blessing as well as the Book of Mormon to a Liahona. Both contain “the
word of Christ, which will point . . . a straight course to eternal bliss” (Alma
37:44). Like the compass, director, or “round ball of curious workmanship”
found by Lehi (1 Nephi 16:10), a blessing and the Book of Mormon are and
were prepared “by the hand of the Lord” (2 Nephi 5:12). Considering both a
patriarchal blessing and the Book of Mormon to be like the Liahona, a reader
is instructed figuratively to “look upon the ball, and behold the things which
are written” (1 Nephi 16:26). The writing is “plain to be read” (1 Nephi 16:29).
And just as successful use of the Liahona required faithful paying “heed and
diligence” to the compass (Mosiah 1:16), “faith and diligence and heed” help
give one “understanding concerning the ways of the Lord” (1 Nephi 16:28–
29) as evidenced in the Book of Mormon and in patriarchal blessings.
Individual Application of “Likening Unto”

If one takes the Book of Mormon simply as God’s words to humankind, there
can be an inclination to read it shallowly and to skip over parts. However, if
one takes it personally by likening it to oneself as though it were a patriarchal blessing, then every part of the book has more meaning. We learn from
Nephi how focused application can take place. Regarding the words of Isaiah,
Nephi said, “Ye may liken them unto you and unto all men” (2 Nephi 11:8).
While the “you” here refers to Nephi’s people, it could also be taken to refer to
specific persons or to an individual reader. For instance, in his not-so-veiled
application of Isaiah to his brothers Laman and Lemuel, Nephi said, “That
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I might more fully persuade them to believe in the Lord their Redeemer
I did read unto them that which was written by the prophet Isaiah; for I
did liken all scriptures unto us, that it might be for our profit and learning”
(1 Nephi 19:23). It appears that Nephi used the part that follows (comparable to Isaiah 48) to liken Isaiah’s reproofs to Laman and Lemuel who “do
not stay themselves upon the God of Israel” (1 Nephi 20:2). Lehi had earlier
pleaded to Laman: “O that thou mightest be like unto this river, continually
running in the fountain of all righteousness!” (1 Nephi 2:9). Nephi’s later citing of Isaiah’s quotation of the Lord resonates with Lehi’s pleading: “O that
thou hadst hearkened to my commandments—then had thy peace been as
a river, and thy righteousness as the waves of the sea” (1 Nephi 20:18). This
section of Isaiah ends with an admonition that Nephi likely implied had specific application to Laman and Lemuel: “There is no peace, saith the Lord,
unto the wicked” (1 Nephi 20:22). In the hardness of their hearts, however,
the brothers did not understand and were left to ask Nephi, “What meaneth
these things which ye have read?” (1 Nephi 22:1).
Elder Dallin H. Oaks expressed this truth: “The scriptures can also help
us obtain answers to highly specific personal questions.”3 Regarding talks
given at general conference, Elder Jeffrey R. Holland said, “If we teach by
the Spirit and you listen by the Spirit, some one of us will touch on your circumstance, sending a personal prophetic epistle just to you.”4 Speaking from
personal experience, Julie M. Smith said, “Thoughtful scripture study leads
to personal revelation.”5 Elder Devin G. Durrant has wisely counseled us to
both ponder on and memorize (to “ponderize”) chosen verses of scripture
on a weekly and then yearly basis as they apply to oneself. “As you make this
effort,” Elder Durrant promised, “you will feel an increase in spirituality. You
will also be able to teach and lift those you love in more meaningful ways.”6
Joseph Smith’s responding to James 1:5 is an example of individual application. As Elder Holland said, “It was a divinely ordained encounter with the
fifth verse of the first chapter of the book of James that led Joseph Smith to his
vision of the Father and the Son, which gave birth to the Restoration of the
gospel of Jesus Christ in our time.”7 Another example is Elder Jay E. Jensen’s
reading the third section of the Doctrine and Covenants and being “deeply
touched by the first five verses as they applied to my concerns.” Elder Jensen
went on to say:
When I read a verse, I often insert my name in it. I did so with verse 5 and found the
help I needed to remove my gloomy feelings: “Behold, you, Jay Jensen, have been
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entrusted with these things, but how strict were your commandments; and remember also the promises which were made to you, Jay Jensen. . . .”
The words “remember also the promises” struck me with unusual power. I identified with the Prophet Joseph Smith when he read James 1:5. The words “remember
also the promises” seemed to “enter with great force into every feeling of my heart. I
reflected on [them] again and again” ( JS—H 1:12).8

The Book of Mormon Like a Patriarchal Blessing

In a manner similar to Elder Jensen’s account, prayerfully reading the Book
of Mormon as though it were like a patriarchal blessing directed to one individually invokes “the spirit of revelation and of prophecy” (Alma 23:6).9
Repeated pondering and praying about the Book of Mormon as well as one’s
patriarchal blessing “in the spirit” (Enos 1:10) leads to receiving personal
revelation. (A difference, of course, is that unlike a patriarchal blessing, the
Book of Mormon is relevant to the personal lives of many individuals.)
Read for its individual application and in the spirit of its being likened
to a patriarchal blessing, the Book of Mormon can help one “to know the
mysteries [revealed truths] of God . . . according to the heed and diligence
which [one gives] unto him” (Alma 12:9). It requires personal pondering and
asking. As the Lord said: “If thou shalt ask, thou shalt receive revelation upon
revelation, knowledge upon knowledge, that thou mayest know the mysteries and peaceable things—that which bringeth joy, that which bringeth life
eternal” (D&C 42:61).
Identification with Book of Mormon Persons

Thinking of a patriarchal blessing as one’s personal scripture, one can also
make the Book of Mormon a personal scripture by identifying himself or herself with persons in the Book of Mormon. With help from the Spirit, one can
change instances of “I, Nephi,” “I, Mormon,” or “I, Moroni” to “I, [my name].”
One can identify with a stripling Lamanite warrior under Helaman’s leadership (“We are as the army of Helaman”)10 or with Nephi as he goes to get the
brass plates (“I will go; I will do the thing the Lord commands. / I know the
Lord provides a way; he wants me to obey.”)11 In a Christmas message, Elder
David A. Bednar suggested that one “try to imagine that you are 10 years old
and a member of the multitude listening to a prophet of God foretell future
events” and then that you are 15 and subsequently 50 years old to see the
prophecies of Samuel the Lamanite fulfilled.12 Learning that Jesus took the
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little Nephite “children, one by one, and blessed them, and prayed unto the
Father for them” (3 Nephi 17:21), readers can believe that Jesus knows them
“one by one” and can imaginatively put themselves in the position of those
little children. In the last lines of his poem, “One by One,” Elder David A.
Bednar likened us to the children whom Jesus blessed:
One by one, one by one.
He intercedes for each daughter and son.
One by one, one by one.
Strength from His grace gives us pow’r to become,
One by one.13

The Book of Mormon as a Type of the Savior

Since “all things which have been given of God from the beginning of the
world, unto man, are the typifying of him [Christ]” (2 Nephi 11:4), and
since the Book of Mormon was “given of God,” the Christ-centered Book of
Mormon can be considered a type of the Savior—another testament of and
by Christ. Taking it a step further and listening to the words of Christ found
throughout the book,14 one can hear the Savior speaking specifically to him or
her. For instance, one can imagine being at the Bountiful temple and hearing
the Savior say: “Behold, I am Jesus Christ, whom the prophets testified shall
come into the world. And behold, I am the light and the life of the world; and
I have drunk out of that bitter cup which the Father hath given me, and have
glorified the Father in taking upon me the sins of the world, in the which I
have suffered the will of the Father in all things from the beginning” (3 Nephi
11:10–11). In other words, read in a revelatory spirit, the book and its parts
can become a personal revelation from the Savior.
A Patriarchal Blessing Likened unto the Book of Mormon

Just as the Book of Mormon can be likened unto a patriarchal blessing, so a
patriarchal blessing can be likened unto the Book of Mormon. As with prophets, patriarchs speak the words “which have been delivered unto them by the
Spirit and power of God” (1 Nephi 3:20). They “write the words which I [the
Lord] speak unto them” (2 Nephi 29:11). Yet while each patriarch speaks
the words of Christ as one of God’s instruments, he uses his own language
and adapts to the level of the recipient’s understanding. Nephi taught, “The
Lord God giveth light unto the understanding; for he speaketh unto men
according to their language, unto their understanding” (2 Nephi 31:3; cf.
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D&C 1:24). George A. Smith taught, “When the Lord reveals anything to
men, he reveals it in a language that corresponds with their own.”15
Although adapted to their readers or hearers, both the Book of Mormon
and a patriarchal blessing are like each other in being God-given and perfect
in the sense of being complete. The word perfect in Matthew 5:48, according to President Russell M. Nelson, “was translated from the Greek teleios,
which means ‘complete.’ . . . The word does not imply ‘freedom from error’; it
implies ‘achieving a distant objective.’”16 Reaching this “distant objective” is
true of the Book of Mormon and is—or should be—likewise true of patriarchal blessings. As an ordained patriarch, I have experienced a heaven-sent
flow of ideas that follow naturally and then have an end when there is no
more to be said. My experiences remind me of what John W. Welch wrote
about the translation of the Book of Mormon: “Almost all of the Book of
Mormon as we now have it was translated between 7 April and 30 June 1829.
. . . Considering the complexity, consistency, clarity, artistry, accuracy, density,
and profundity of the Book of Mormon, the Prophet Joseph’s translation is a
phenomenal feat. As Oliver Cowdery a few years afterwards testified, ‘These
were days never to be forgotten—to sit under the sound of a voice dictated by
the inspiration of heaven.’”17
As a stake patriarch, I experienced something like this. A Latter-day Saint
friend said that the patriarchal blessing I gave his son was the best thing I had
ever written. His wife also thanked me for “this beautifully and personally
phrased blessing for my beloved son.” Yet there is an irony in this. My usual
process in writing is to make a lot of notes and then to develop from them a
tentative outline. I subsequently would work through several drafts as well
as changing the structure of the work. Even near the end, I would repeatedly go through my composition making corrections and changes. Not so,
however, with a patriarchal blessing. I record the blessing and then later transcribe it. While I may break a long sentence into two sentences or eliminate
some repeated words such as “that,” the printed blessing is essentially the way
I give it from first to last. My desire in giving blessings has always been that
expressed by Alma: “I know that which the Lord hath commanded me, and
I glory in it. I do not glory of myself, but I glory in that which the Lord hath
commanded me; yea, and this is my glory, that perhaps I may be an instrument in the hands of God” (Alma 29:9).
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Prayerfully reading the Book of Mormon as though it were a patriarchal blessing directed to one
individually invokes “the spirit of revelation and of prophecy” (Alma 23:6).
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Prophets and Patriarchs as Instruments in the Hands of God

Hidden Things Revealed

Ancient and modern patriarchs are among those through whom as instruments come “the words of Christ.” They are like the sons of Mosiah who
“fasted much and prayed much that the Lord would grant unto them a portion of his Spirit to go with them, and abide with them, that they might be an
instrument in the hands of God” (Alma 17:9). In our own times an ordained
patriarch typically fasts prayerfully prior to giving blessings; preparation on
the part of the recipient of a blessing can likewise include fasting and prayer.

As is true of the Book of Mormon, a blessing can also reveal “hidden things”
(Isaiah 48:6; 1 Nephi 20:6) pertaining to the future. The blessing Lehi gave
his son Joseph shows that Joseph the patriarch knew through revelation that
one of his descendants would be a “choice seer” whose “name shall be called
after me; and it shall be after the name of his father” (2 Nephi 3:7, 15). “By
the Spirit are all things made known unto the prophets” (1 Nephi 22:2)—
which can be likened as well to patriarchs. President Hinckley told how the
patriarch who gave him a blessing had never met him before, yet God knew
Gordon Hinckley, and in time the blessing was completely fulfilled.18
Like Nephi, recipients of patriarchal blessings benefit from “having great
desires to know of the mysteries of God” (1 Nephi 2:16).19 Even if one “can
no more than desire to believe,” that desire can open one’s heart and mind to
gospel truths that enlarge the soul and enlighten the understanding (Alma
32:27–28). It requires a willingness to have “a sincere heart, with real intent,
having faith in Christ” (Moroni 10:4). As an example of this, Nephi made
known unto his brother Sam “the things which the Lord had manifested
unto me by his Holy Spirit. And it came to pass that he believed in my words”
(1 Nephi 2:17).

Blessings Given in Sacred Spaces

Blessings in the Book of Mormon were often given in a sacred space. Nephi
went to the tent of his father, a place that also served as a tabernacle, where
he learned of Lehi’s dream (see 1 Nephi 3:1–2). To see the tree of life vision
that his father had, Nephi was “caught away in the Spirit of the Lord, yea,
into an exceedingly high mountain” (1 Nephi 11:1). King Benjamin’s people
received instruction and blessings at a temple (see Mosiah 2:1), as did the
people warned and blessed by Jacob (see Jacob 2:2), and, most of all, as did
the righteous persons at the time of the Savior’s appearance (see 3 Nephi
11:1). In our time, patriarchal blessings are typically given in a sacred space
such as the patriarch’s office or a set-apart room in the local meetinghouse.
Recipient Addressed by Name

When a person receives a patriarchal blessing, he or she may reflect on how
Lehi’s blessings illustrate the pattern of addressing the recipient by name. For
example, Lehi said, “And now I speak unto you, Joseph, my last-born. . . . And
now, blessed art thou, Joseph” (2 Nephi 3:1, 24). Receiving a blessing directly
from his Maker, Enos was addressed by name: “And there came a voice unto
me, saying: Enos, thy sins are forgiven thee, and thou shalt be blessed” (Enos
1:5). Addressed by name, the recipient of a patriarchal blessing can, through
the Spirit, be assured that God knows him or her personally. Just as the Lord
said, “Blessed art thou Lehi” and “Blessed art thou, Nephi” (1 Nephi 2:1, 19),
so one receiving a patriarchal blessing may well feel the Lord saying, “Blessed
art thou, [name].” One can be assured as well that his or her blessing is unique.

Lineage in the Book of Mormon and in Patriarchal Blessings

By reflecting on lineage in the Book of Mormon, persons can better understand the pronouncement of lineage on themselves. In blessing his son Joseph,
Lehi said, “Thou art the fruit of my loins; and I am a descendant of Joseph
who was carried captive into Egypt” (2 Nephi 3:4). Knowing one’s lineage
helps a person recognize the covenants which the Father “hath made to his
people who are of the house of Israel” (1 Nephi 14:17). It affirms the relationship Heavenly Father desires to have with his children.
Using the example of the Book of Mormon as, among other things,
an extended history of a family, a person can expand details and promises
about family found in a patriarchal blessing. The blessing can serve as a précis
that could be developed in one’s life story. As details in the blessing are fulfilled, one could amplify them after the pattern of the Book of Mormon. For
instance, if reference is made in the blessing to one’s parents, then “I, Nephi,
having been born of goodly parents” (1 Nephi 1:1) could become “I, [my
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name], having been born of goodly parents”—followed by a journal record of
childhood family experiences. Reading Alma’s blessings on Helaman, Shiblon,
and Corianton could stimulate one to reflect on, and write about, his or her
own family relationships. A reference in a patriarchal blessing to marriage can
be appreciated by examining the exemplary marriages of Nephi and his wife
and King Lamoni and his queen. (See Nephi’s wife’s “tears and prayers” in
Nephi’s behalf [1 Nephi 18:19] and Lamoni’s declaration to his faithful wife:
“Blessed be the name of God, and blessed art thou” [Alma 19:12].)
Leadership Likenings

A reference to leadership in a patriarchal blessing might prompt one to liken
it to the leadership calling of Book of a Mormon prophet such as Mormon,
who said: “Behold, I am a disciple of Jesus Christ, the Son of God. I have
been called of him to declare his word among his people, that they might
have everlasting life” (3 Nephi 5:13). Likewise, Alma taught “according to the
holy order of God, by which he had been called” (Alma 8:4), and the sons of
Mosiah “taught with power and authority of God” (Alma 17:3).
Likenings of Tender Mercies

If a blessing refers to “tender mercies,” it can be expanded by connection
with Lehi’s experience with “the multitude of his [the Lord’s] tender mercies”
(1 Nephi 8:8) and Nephi’s learning that “the tender mercies of the Lord are
over all those whom he hath chosen” (1 Nephi 1:20). Just as Lehi’s family was
delivered from Jerusalem and led to the new world “by the hand of the Lord”
(Alma 9:22 and 2 Nephi 1:6) and just as the Book of Mormon records were
entrusted to Mormon “by the hand of the Lord” (Mormon 6:6), so the recipient of a patriarchal blessing can elaborate on details in that blessing to make
a record of the manifestations of the hand of the Lord in his or her own life.
Conditional Likenings

A person can better understand the conditional nature of one’s patriarchal
blessing by likening it to conditional blessings and promises in the Book of
Mormon. A prevailing promise is the one the Lord God gave Lehi and others that if his people kept his commandments, they would “prosper upon
the face of this land” (2 Nephi 1:9; cf. 2 Nephi 1:20; 4:4; Alma 9:13; 36:30;
37:13; 38:1). “Inasmuch as ye shall keep my commandments, ye shall prosper”
(1 Nephi 2:20). “And I will also be your light in the wilderness; and I will
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prepare the way before you, if it so be that ye shall keep my commandments”
(1 Nephi 17:13). “God . . . said: If ye will keep my commandments ye shall
prosper in the land—but if ye keep not his commandments ye shall be cut off
from his presence” (Alma 37:13; emphases added).
Blessings as Prophecies

As the Book of Mormon teaches us, blessings can take the form of prophecies:
“Before it came to pass I showed them thee; . . . even hidden things” (1 Nephi
20:5–6; cf. Isaiah 48:5–6). One may not know at first the purpose of a patriarchal blessing. Similarly, Nephi said: “The Lord hath commanded me to make
these plates for a wise purpose in him, which purpose I know not” (1 Nephi
9:5). Too, some blessings may not be fulfilled until the next life.
Likenings of Service and Other Gifts

A reference in a patriarchal blessing to missionary service can be expanded in
one’s thinking by reflecting on missionary service in the Book of Mormon,
such as that by the sons of Mosiah. A reference in a blessing to the gift of
discernment can be better understood by likening it to the gifts Amulek and
Alma displayed. As the “lawyers and hypocrites” began to question Amulek,
“he perceived their thoughts” (Alma 10:17). To Zeezrom, Alma said that God
“knows all thy thoughts, and thou seest that thy thoughts are made known
unto us by his Spirit” (Alma 12:3).
Instructions and Admonitions

A patriarchal blessing can contain instruction, admonitions, and warnings
like those found frequently in the Book of Mormon: “For the Lord spake
thus to me with a strong hand, and instructed me that I should not walk in
the way of this people” (2 Nephi 18:11; cf. Isaiah 8:11). “And they did admonish their brethren; and they were also admonished, every one by the word of
God” (Mosiah 26:39). “And now I, Jacob, spake many more things unto the
people of Nephi, warning them against fornication and lasciviousness, and
every kind of sin, telling them the awful consequences of them” ( Jacob 3:12).
Benefit of Both Hearing and Reading

The Book of Mormon shows the benefit of both hearing and reading the
Lord’s instructions or blessings. In his first reported vision, Lehi both “saw
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and heard,” while later he was given a book to read (1 Nephi 1:6, 11). Similarly,
when a patriarchal blessing is given, the recipient first hears the blessing and
can feel at the time a confirmation by the Holy Ghost. Subsequently, he or she
can read and reread the blessing as a personal scripture. While there is power
and testimony in the spoken word, the written word allows for remembrance
and purity of knowledge. As King Benjamin said to his sons about the brass
plates, “I would that ye should remember that were it not for these plates,
which contain these records and these commandments, we must have suffered in ignorance, even at this present time, not knowing the mysteries of
God” (Mosiah 1:3). In written form, both the Book of Mormon and patriarchal blessings help persons to “remember the Lord their Redeemer” (1 Nephi
19:18). However, those who neglect their patriarchal blessings are in some
ways like the Mulekites who lost track of their faith and language because of
their lack of written scriptures (see Omni 1:17).
Blessings Applicable to Posterity

A blessing can apply to one’s posterity. For instance, Lemuel’s descendants
eventually received the blessing Lehi intended for his second-oldest son: “O
that thou mightest be like unto this valley, firm and steadfast, and immovable in keeping the commandments of the Lord!” (1 Nephi 2:10). Nearly
six hundred years later, “A few of the Lamanites who were converted unto
the true faith . . . were firm, and steadfast, and immovable, willing with all
diligence to keep the commandments of the Lord” (3 Nephi 6:14). In his
patriarchal blessings to Laman and Lemuel, Lehi promised that their descendants “shalt not utterly be destroyed; but in the end thy seed shall be blessed”
(2 Nephi 4:9). In like manner, our patriarchal blessings today can also have
application for our descendants, and our ancestors’ blessings can apply to us.20
Indeed, since patriarchal blessings are kept in the archives of the Church, they
help fulfill the Lord’s intention that “there shall be a record kept among you”
(D&C 21:1), that “the more sacred things may be kept for the knowledge of
[our posterity]” (1 Nephi 19:5).
Interpretation of Blessings

When Moroni called his plates “The Book of Mormon: An Account Written
by the Hand of Mormon upon Plates Taken from the Plates of Nephi,” he
avowed that the interpretation thereof was by “the gift of God” (title page).
In saying so, Moroni foresaw Joseph Smith’s role as translator; he may well
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also have envisioned latter-day readers interpreting the book “by the power of
the Holy Ghost” (Moroni 10:5)—with that power manifest through gifts of
the Spirit such as Moroni enumerated in his last testimony. Likewise, recipients of patriarchal blessings are expected to interpret their own blessings
with heavenly help.21 In other words, given by revelation, both the Book of
Mormon and patriarchal blessings are understood by revelation. As the Lord
said through Nephi, “If ye . . . ask me in faith, believing that ye shall receive,
with diligence in keeping my commandments, surely these things shall be
made known unto you” (1 Nephi 15:11).
Testimony of Christ

Just as a testimony of Christ and his gospel is central to the Book of Mormon,
so it is to one’s patriarchal blessing. The blessing can be thought of as the
Savior’s promises and counsel personally directed. As a personal scripture, it
bears frequent rereading and even memorization. Further, this process can be
enhanced by connecting words and phrases in the blessing to their appearance in the scriptures.
“Small and Simple Things”

Both the Book of Mormon and a patriarchal blessing can be considered “small
and simple things,” yet “by small and simple things are great things brought
to pass; and small means in many instances doth confound the wise. And the
Lord God doth work by means to bring about his great and eternal purposes;
and by very small means the Lord doth confound the wise and bringeth about
the salvation of many souls” (Alma 37:6–7).
Size of Scriptures and Blessings

In terms of size, a typical patriarchal blessing today is larger than the General
Epistle of Jude and nearly as long as the rich and complex twelfth chapter of
3 Nephi. And just as those scriptures expand greatly on repeated prayerful
pondering, so a patriarchal blessing can continue to expand. Indeed, the Holy
Ghost gives a person who engages in faithful pondering “the greater portion
of the word, until it is given unto him to know the mysteries of God until he
know them in full” (Alma 12:10). Again, “That which is of God is light; and
he that receiveth light, and continueth in God, receiveth more light; and that
light groweth brighter and brighter until the perfect day” (D&C 50:24).
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Ultimate Purpose of Prophets and Patriarchs

Finally, given by God through imperfect people who serve as his instruments,
the Book of Mormon and patriarchal blessings are alike in being God’s “word
. . . gathered in one” (2 Nephi 29:14). Those human instruments can say with
Joseph Smith, “I never told you I was perfect—but there is no error in the
revelations which I have taught.”22 Their purpose as prophets and patriarchs is
ultimately the same as that of patriarchs anciently: to help bring the children
of Israel into the presence of God—into his rest, “which rest is the fulness of
his glory” (D&C 84:24).23
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This “little book” is an important read for Church members who not only want to learn more about
the establishment of the Mormon movement but also ground their faith in the Restoration.

hen I was asked to read and review Michael MacKay’s Sacred Space:
Exploring the Birthplace of Mormonism, I was expecting to read a
straightforward history of Fayette, New York, the story of the founding of
Mormonism in Fayette, and the efforts of the LDS Church to purchase and
restore the Peter Whitmer Sr. home where, Church members have been told,
the Church was organized on 6 April 1830. However, I was quite surprised,
as I imagine most Church members would be, to read that the location of the
establishment of Mormonism is highly contested within some Mormon history circles. Some historians, following the work of Michael Marquardt and
Wesley Walters in their book Inventing Mormonism, believe that the church
RE · VOL. 19 NO. 3 · 2018 · 153–57
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was organized in Manchester, New York, at Hyrum Smith’s log home. Other
historians, as well as LDS General Authorities, claim that Fayette is the correct location of the founding of the Church. The purpose of MacKay’s book,
then, is to “address historical claims that the Church was not established in
Fayette by taking a close look at what the existing documents tell us” (18)
by “revisit[ing] and reinterpret[ing] the relevant source material” (17) used
in this Manchester-Fayette historical debate in light of new documentation
from the ongoing Joseph Smith Papers Project. In other words, MacKay
attempts to defend the argument for Fayette being the location of the formal
organization of the LDS Church.
In the introductory section of the book, MacKay, in essence, asks the
question, “Why does this debate about the location of the founding of the
Church matter?” To answer this question, MacKay looks at the importance
of sacred places in Latter-day Saint thought and practice. In addition to land
for temples, the LDS Church has purchased many historical sites related to
the founding of the Church, as has the Community of Christ. These sites play
an important role in the Church’s cultural memory and in the development
of individual and collective religious identities. Indeed, thousands of members of the LDS Church and the Community of Christ undertake informal
pilgrimages to these “theologically significant spaces” (1) to learn more about
the establishment of the Mormon movement and to be in the places where
the events of the Restoration took place. In the context of this book, the LDS
Church, through its Historic Sites Division, has been very particular in terms
of historical and archaeological accuracy when it comes to identifying, restoring, maintaining, and interpreting its historical sites. Sacred places that serve
as the primal origin of a religion are an important part of a religion’s identity
and help to validate faith (12), and as Douglas Davies has observed, “There
are many Mormons for whom the primal story of the Restoration does constitute the truth: a basic epistemology that furnishes a template for history
and for the stories of family life.”1 As such, the Manchester-Fayette debate is
an important one to consider, for if the official position of the Church is that
the Restoration took place in Fayette but the actual meeting took place in
Manchester, this fact can potentially “undermine the Church’s claim to truth
and disrupt its divinely guided origin” (17).
In chapter 1, MacKay gives a quick overview of the establishment of
the Church, outlining the events leading up to the 6 April 1830 organizational meeting and the ordination of Joseph Smith to be “a seer, a translator, a
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prophet, an apostle of Jesus Christ, and elder of the church through the will of
God the Father, and the grace of your Lord Jesus Christ” (D&C 21:1). While
the heading of Doctrine and Covenants section 20 states that this revelation was received “at or near Fayette,” the crux of MacKay’s arguments, as he
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Potential editorial errors may have listed all the revelations received around 6 April as having been received
in the Manchester region of New York.
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articulates in later chapters, is that Joseph Smith’s call to be a seer, translator,
prophet, apostle, and elder was given on 6 April 1830 at the Whitmer farm
in Manchester, and his official ordination on that day, as outlined in other
historical documents by Oliver Cowdery, “was a founding event even within
itself ” (35). MacKay delves into this in more detail in chapter 2, where he
reviews the historical documentation related to the Church’s establishment.
While the when of the Church’s inauguration is well documented, MacKay
notes that “confirming where Smith organized the Church of Christ” is
not a simple task (40), in part because there is a lack of legal documentation showing the formal incorporation of the Church and also because there
are no minutes of the organizational meeting and no existing contemporary
accounts of the meeting in existing journals or letters (41). Even trying to
track Joseph Smith’s movements in the days preceding and following the
6 April meeting, as MacKay does in this chapter, still adds ambiguity as to
where exactly this meeting was held.
In chapter 3, MacKay reviews three documents attributed to Joseph Smith
and Oliver Cowdery in which Fayette is listed as the location of the organizational meeting: a copy of conference minutes that Smith presided over on
3 May 1834, printed in The Evening and Morning Star; two deeds Cowdery
signed for Smith in 1834; and drafts of Smith’s history (58). According to
MacKay, “These three sources demonstrate firsthand what Joseph Smith and
Oliver Cowdery taught and recorded privately about where the Church was
established” (59–60). Also, in chapter 4, MacKay looks at Revelation Book 1,
where Oliver Cowdery seemed to change the dates and locations of section 21
to indicate they were received at Fayette. So why did official Church materials state that the organizational meeting of the Church was in Manchester?
MacKay traces this to potential editorial errors by W. W. Phelps, who may
have listed all the revelations received around 6 April as having been received
in the Manchester region of New York. This error was then perpetuated into
other Church materials.
Michael Marquardt, who recently reviewed MacKay’s book, suggests
that this “little book is a propaganda piece based upon emotion rather than
history. The author is more interested in his sacred space than in what the
historical record brings to the story of the Restoration. . . . Most readers will
not be taken in by this short book built upon emotion.”2 I, apparently, am
not “most readers,” as I found this book to be rigorous in its scholarship and,
in agreement with Richard Bushman (quoted on the back cover of the book),
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found MacKay’s findings and arguments to be plausible and persuasive. Also,
MacKay writes in a clear and succinct manner that makes it easy for a general
reader to navigate the tedium of historiography and document analysis. This
“little book” is an important read for Church members who not only want
to learn more about the establishment of the Mormon movement but also
ground their faith in the Restoration and its attendant sacred places in “rigorous research and [a] careful examination of historical records” (18).
Notes
1. Douglas J. Davies, The Mormon Culture of Salvation (Aldershot, UK: Ashgate, 2000),
12–13.
2. H. Michael Marquardt, review of Sacred Space: Exploring the Birthplace of Mormonism,
by Michael Hubbard MacKay, https://user.xmission.com/~research/mormonpdf
/revsacredspace.pdf.

Review of
Lengthening Our Stride:
Globalization of the Church
d. bre nt sm ith

D. Brent Smith (brentsmith727@gmail.com) is a retired director of International Affairs
for NOAA’s Satellite Service. He and his wife, Enid, are currently serving as North America
Northeast Area Church History Advisers.

Reid L. Neilson and Wayne D. Crosby, eds. Lengthening Our Stride:
Globalization of the Church. Provo, UT: Religious Studies Center; Salt Lake
City: Deseret Book, 2018. $27.99, 367 pages.

L

President Spencer W. Kimball called upon the Church and its leaders to
“lengthen our stride” and “enlarge our vision” in taking the gospel to “all nations.”

engthening Our Stride: Globalization of the Church, published in January
2018 by the BYU Religious Studies Center and Deseret Book, builds
upon the landmark 4 April 1974 address of President Spencer W. Kimball
to LDS regional representatives in which he, in the initial months of his
presidency, called upon the Church and its leaders to “lengthen our stride”
and “enlarge our vision” in taking the gospel to “all nations.” Edited by
Reid L. Neilson, assistant Church historian, and Wayne D. Crosby, director
of Global Support and Acquisitions in the Church History Department, the
book includes twenty-one addresses presented in connection with annual
conferences of the LDS International Society from 2006 to 2015, a BYUbased organization founded in 1989 that now has almost three thousand
members, of which approximately 70 percent are Americans who have been
engaged as expatriates in corporate and professional activities in the world
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abroad. (A collection of twenty previous International Society addresses presented at annual conferences from 1998 to 2005, Global Mormonism in the
21st Century, was edited by Reid Neilson and published in 2008 by the BYU
Religious Studies Center.)
The visionary determination of Spencer W. Kimball mirrors the bold
pronouncements of Mormonism’s founding prophet, Joseph Smith, who
famously declared that “the truth of God will go forth boldly, nobly and
independent, till it has penetrated every continent, visited every clime, swept
every country, and sounded in every ear.”1 In the four-plus decades following
President Kimball’s address, his vision of global growth is in the process of
being realized with more than fourfold increases in LDS membership, missions, numbers of missionaries, and stake/ward/branch units; and with a
dramatic, almost tenfold, increase in the number of LDS temples that dot
the globe. Much of this growth in the global arena was spurred by the 1978
revelation making the priesthood available to all worthy males as well as
concerted efforts to initiate proselyting efforts in previously unopened areas.
As the book’s editors, Neilson and Crosby have—in their Church History
Department positions—been at the forefront of efforts to address the
challenges of Church globalization, particularly with respect to the decentralization and localization of Church history administrative efforts. The
LDS International Society’s annual conference each April has been a venue
at which key globalization developments and challenges have been addressed.
The editors have grouped the addresses they selected into five thematic sections: Poverty and Humanitarian Work, Public Perceptions and Relations,
Peacemaking and Diplomacy, Religious Freedom and Oppression, and
Growth and Globalization. The text of President Kimball’s 1974 address is
included in an appendix.
Three of the volume’s twenty-one addresses were presented by nonAmerican Church leaders. In his address “Caring for the Poor and Needy”
in April 2014, Elder Gérald Caussé (now Presiding Bishop of the Church)
noted that the majority of Church growth is in poor and developing
nations—with some 45 percent of Church members then living in developing countries. Elder Adesina J. Olukanni, a native of Nigeria who was then an
Area Authority Seventy, focused in his 2010 address on ethical challenges facing the international Church, particularly in Africa. Michael Otterson, a UK
native who was then managing director of Church Public Affairs, addressed
in 2012 the Church’s increasing global visibility, as a counterpart to the
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“Mormon moment” being experienced in the United States. Other presentations include Professor Valerie Hudson addressing the effect of demographic
and gender-related trends on nations, regions, and the international system;
separate addresses on humanitarian-related efforts by Sharon Eubank (then
director of LDS Charities) and BYU Professor Warner Woodruff; separate
addresses on the religious freedom and religious liberty topic by University
of Utah President Michael Young and BYU Law School professor Cole
Durham; and a treatment of the intersection of the Church and international
diplomacy by Elder Robert S. Wood, who has career expertise in international relations.
Often sensitive cross-cultural challenges relating to Church globalization are addressed in separate addresses by Elder Cree-L Kofford and Elder
Dennis B. Neuenschwander, emeritus members of the First Quorum of the
Seventy. Elder Kofford, in focusing on his experiences in Asia, notes that
“what you see working well along the Wasatch Front does not always work
well . . . in other parts of the world. . . . It is our responsibility to provide
the kind of leadership that will bring people along as rapidly as they can
come but no more rapidly than that, with compassion, understanding, and
love” (291–92). Elder Neuenschwander, recalling his experiences in Eastern
Europe, states that “the only way to put a local face to the Church is to use
local faces. . . . The Church is best established when local leaders and members
carry their share of the responsibility. We may know the Church culture, policies, and procedures better than they, but they know the intricacies of their
own culture into which the Church must fit” (327).
I heartily recommend Lengthening Our Stride: Globalization of the Church
as a valuable collection of addresses that illuminates both the opportunities
and the challenges of an increasingly global LDS Church.
Notes
1. Joseph Smith, “Church History” [Wentworth Letter], Times and Seasons (1 March
1842): 710.
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Recent and Upcoming Publications
To purchase any of the following publications, please visit www.byubookstore.com and
search by book title or ISBN number, or call the BYU Store toll-free at 1-800-253-2578.

The Journey West: The Mormon Pioneer
Journals of Horace K. Whitney with
Insights from Helen Mar Kimball
Whitney
Edited by Richard E. Bennett

We’ll Sing and We’ll
Shout: The Life and
Times of W. W. Phelps
Bruce A. Van Orden

In this comprehensive
biography, learn of the ups
and downs of W. W. Phelps,
early Latter-day Saint leader,
printer, scribe, ghostwriter,
and monumental hymn
writer. He printed the Book
of Commandments and
other early standard works.
He was one of the “council
of presidents” that guided
the Church in Kirtland in
1835–36. Phelps continued to be the leading light
in newspaper publishing
in Nauvoo and was Joseph
Smith’s political clerk in governing Nauvoo and running for the US presidency, also playing a key role in the Council of Fifty. He went west with the
Saints, helped propose the “State of Deseret,” and published prose and poetry
in the Deseret News and his Deseret Almanac. Phelps’s strong feelings sometimes put him at odds with Church leaders, and he was excommunicated three
times, rejoining each time.
US $31.99

How did a young newlywed couple
experience the Mormon pioneer trek west?
In The Journey West, award-winning author
Richard E. Bennett has compiled the first
combined husband-and-wife account of the
pioneer trek. The six journals rank among
the great Mormon exodus journals. They
were written by Horace K. Whitney, son
of Newel K. and Elizabeth Whitney, with
reminiscences and insights from Helen Mar Kimball Whitney, daughter of
Heber C. and Vilate Kimball.
US $34.99

The Los Angeles Temple: A Beacon on a
Hill
Richard O. Cowan

President David O. McKay was intimately involved with the planning and
construction of this largest temple that the
Church had ever built. Its operation reflects
some of the challenges the Church faced in
the changing cultural climate of Southern
California. This volume is a comprehensive history of the Los Angeles Temple. The
text is illustrated with more than a hundred
photographs of the construction, groundbreaking, installation of the angel
Moroni, and cornerstone ceremony—many of which have not been previously published.
US $31.99

165

164

Martyrs in Mexico: A Mormon Story of
Revolution and Redemption
F. LaMond Tullis

“What bravery! They died with their
boots on!” remarked one of the Zapatista
executioners about the surreal way Mormon
leaders Rafael Monroy and Vicente Morales
had stood to receive the fusillade of bullets
that pierced their bodies. The terror of facing an execution squad notwithstanding, no
cowering, begging, or hysterics marred their
calm and stalwart resolution not to renounce
their faith. The Zapatista commander had
given them that option.
US $19.99

Opening Isaiah: A Harmony
Ann N. Madsen and Shon D. Hopkin

Opening Isaiah provides what has never
before been provided to LDS readers. It
brings all the important versions of Isaiah—
King James, Book of Mormon, Joseph Smith
Translation, Dead Sea Scrolls, and the modern New Revised Standard Version—into
comparison for readers to help them clearly see the similarities and differences in each one. Readers can thus study Isaiah’s writings with a focus on
the inspired texts themselves. In addition to beautiful maps that guide the
reader through the geography of Isaiah’s day, the editors have carefully provided guidance in footnotes to untangle difficult passages, point to important
symbolism, and reveal historical context. This book may become the most
important resource on Isaiah you will ever purchase.
US $25.00

Commitment to the Covenant:
Strengthening the Me, We, and Thee of
Marriage

Abinadi: He Came Among Them in
Disguise

Debra Theobald McClendon and Richard J. McClendon

Edited by Shon D. Hopkin

In recent decades, prophets have repeatedly emphasized how a strong marriage and
family are the basis of a robust society; they
have counseled and warned of the many
modern obstacles that can erode a healthy
family life. This book draws on inspiring personal stories, research from sociology and
psychology, and doctrines of the gospel of
Jesus Christ to present key principles that,
when applied, will help a marriage thrive.
US $27.99

Under the guidance of some of the
best thinkers on the Book of Mormon, the
Abinadi narrative springs to life as each
chapter approaches Abinadi’s story and
words from a different perspective. Whether
viewed through a sociopolitical, literary,
theological, philosophical, or historical lens,
new insights and a new appreciation for
the richness of Abinadi’s discourse will help
readers reignite their passion for the beauty
and depth of the Book of Mormon.
US $27.99
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Upcoming Events
Sidney B. Sperry Symposium

Friday and Saturday, 26–27 October 2018
The 47th Annual Sidney B. Sperry Symposium will be held in the Joseph
Smith Building ( JSB) auditorium on BYU campus. The theme is “Thou Art
the Christ, the Son of the Living God.” Presentations will cover the person
and work of Jesus in the New Testament. For more information, visit https://
rsc.byu.edu/sperrysymposium.
Religious Education Student Symposium

Friday, 15 February 2019
This event is held in the Wilkinson Student Center from 9:00 a.m. to noon.
The annual student symposium provides a forum for students to research,
write, and present papers about religious subjects from a faithful perspective.
For more information, visit https://rsc.byu.edu/studentsymposium.
These events are free of charge, and registration is not required. Some event
details are subject to change. For more details, please visit us online or contact
Brent Nordgren at 801-422-3293.

Staff Spotlights
Student Editor
Emily Cook is from Springville, Utah. She received her associate’s degree from BYU–Idaho and served a mission in Rancho
Cucamonga, California. Afterwards, she began studying English,
editing, and digital humanities at BYU. Writing, editing, and
learning are some of her greatest passions. She also loves reading,
hiking, and spending time with family and friends. Emily has found
working at the RSC to be an incredibly rewarding experience. She
has enjoyed working with the wonderful people and the inspiring
subject matter. After graduation, she hopes to work at a publishing
house and eventually become a freelance editor.

Student Editor
Michael Morris is from Spanish Fork, Utah, and is double majoring in communications and Portuguese and minoring in editing.
After graduating from BYU, he plans to attend law school. He likes
playing basketball, going to concerts, and studying American history. Like both of his parents, Michael enjoys reading, writing, and
editing. For Michael, working at the RSC has been both rewarding
and enlightening, and he appreciates the mentoring he has received
from both the student and senior editors.
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Submission Guidelines
The Religious Educator serves the needs and interests of those who study and teach the restored
gospel of Jesus Christ on a regular basis. The
distinct focuses are on teaching the gospel; publishing studies on scripture, doctrine, and Church
history; and sharing outstanding devotional
essays. The beliefs of the respective authors do
not necessarily reflect the views of the Religious
Studies Center, Brigham Young University, or The
Church of Jesus Christ of Latter-day Saints.
Complete author guidelines are provided at
rsc.byu.edu/styleguide. All manuscripts should
be submitted electronically to Joany_Pinegar@
byu.edu.
Manuscripts should be double-spaced, including
quotations. Authors should follow style conventions of The Chicago Manual of Style, 17th edition,
and the Style Guide for Publications of The Church
of Jesus Christ of Latter-day Saints, 5th edition,
available at the site listed above.
Manuscripts will be evaluated by the following
questions:
1. Does the manuscript address a clear thesis?
Does the argument proceed cautiously and
logically? Is the writing clear? Is it engaging and
interesting? If not, why?
2. To what degree is the author knowledgeable on
the topic as a whole, as shown, for example, by

content, phrasing, contextualizing, thorough use
of the best sources, and bibliography? Does the
author adequately acknowledge and deal with
opposing views? If not, why?
3. Does the manuscript present significant new
data or new perspectives? What is its main contribution? Will people want to read this ten years
from now? Does it make a contribution without
resorting to sensationalism or controversy?
4. Does the author follow the canons of responsible scholarship (uses sound and fair methodology;
documents arguable facts)? If not, why?
5. Is the manuscript faith-promoting? Is the piece
in harmony with the established doctrine of the
Church?
If a manuscript is accepted, authors will be
notified and asked to provide photocopies of all
source materials cited, arranged in order, numbered to match the endnotes, and highlighted to
show the quotations or paraphrases. Photocopies
of source material must include title page and
source page with the highlighted quotations.

Editorial Questions
For questions or comments, email us at
rsc@byu.edu or write to Religious Educator,
167 HGB, Provo, UT 84602-2701.
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The Religious Educator Has Gone Digital
The Religious Educator now has a digital subscription option. The cost of a digital subscription is
$10 a year. A regular subscription, which includes
a physical copy of the journal as well as digital
access, is now $15 a year.

Due to rising postage costs, we no longer offer a
mailed physical copy of the journal to subscribers outside of the continental United States. All
foreign subscriptions will now be offered only in
the digital format.

Subscriptions
Place orders online at subscribe.byu.edu.

By Mail
Fill out the subscription form online at tre.byu.edu.
Click “Mail-in Order Form.” Print the form and
include a check for the amount shown on the form.
Mail both to the address shown on the form.
Failure to inform Religious Educator of an address
change in a timely manner may result in missed
issues without compensation or replacement. If
a subscription is placed after the first mailing of
an issue, there may be a delay until the second
mailing occurs.

Subscription Questions
Subscription questions should be sent via
email to rsc@byu.edu and should include
“RE Subscriptions” in the subject line.

Back Issues
Back issues are available for a limited time online.
Available back issues are listed on the subscription
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rsc.byu.edu/tre/volumes. Back issues may be
purchased for $5 each (shipping and handling
included).
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